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Abstract 

During the reign of Claudius, in the eastern frontier region of the Roman Empire, 

a young Iconian woman named Thekla embraced the message of Christ as proclaimed by 

St. Paul, rejected traditional values and, after escaping martyrdom, embarked upon a life 

of compassionate service for others at Seleucia ad Calycadnum (present day Silifke, 

Turkey) and its environs. She took up residence a short distance from the city where 

consequently, a religious community developed at her sacred precinct. The site, known as 

Hagia Thekla, was a flourishing religious center and popular pilgrimage destination 

through the seventh century. After her life, Thekla was honored as a sainted miracle 

worker. Her story, as recorded in various texts including the Miracles of Thekla, has fired 

the imagination of the Christian Church almost from its inception. 

This thesis provides the first English translation of the Miracles in their entirety 

which serves as an integral part of this dissertation the purpose of which is: 1) to situate 

Thekla in regard to her time and place in the development of the the early Church; 2) to 

address Thekla's significance for her devotees and other later Christians in terms of 

identity and self-actualization as evinced by text, site, and cult; and 3) to establish a 

touchpoint for future study that is consonant with the historical and textual record. 

This study also provides a translation of the Myrtle Wood, challenges long

standing notions in regard to Thekla and the Miracles, argues for Thekla's historicity, 

introduces the significance of Queen Tryphaena, provides criteria for determining biblical 

reference, examines the legitimacy of Thekla's characterization as a proto-feminist, raises 

new questions, revisits early scholarship on Thekla, introduces supporting evidence from 

the historical record, incorporates Spanish scholarship on incubation and miracle 
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collections, delineates Thekla's territory, and considers the meaning and significance of 

lexical items for interpretation of the evidence. A careful reading of the Miracles 

provides a deeper understanding of Thekla and opens a window onto early Eastern 

Christianity, its festivals, the practice of incubation, and faith healing. Ultimately, this 

study speaks to the interstices of narrative, history, faith, and identity. 
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Epigraph 

Unde manifestum est, melius did vitam patrum quam vitas, 
quia, cum sit diversitas meritorum virtuumque, una tamen 
omnes vita corporis alit in mundo. (Gregory of Tours, Life 
of the Fathers, preface) 

It is better to speak of the Life of the Fathers (rather than 
lives) all the more so since there is a diversity of merits and 
virtues among them but the one Life [of Jesus] of the body 
sustains them all in this world. {Life of the Fathers, preface, 
trans, by K. Rusch in Heffernan (1988), 7, with my 
elaboration) 

[njQoaaJuavijg de fwv xai jcgoaxdxtjg iori ©edg, xai 6 
xovxov fiovoyevrjg Y'u6g ...'Eid xoOxov xoivvv xov 
'Inaovv Oaaoodoa xai Moxevovoa... Tcsgiysyova... 
Kai Jiag 6i xig sig avxdv Oagocbv xai moxeticov 
yvnaicog, xo>v cacov £fioi rjxai fiEi^dvcov smxev&xai 
XagiafidxcDV. Ovxog f'lnaovgj ydg, (pnal, judvog 
acoxrjQiag ogog eaxi, xai £a)i?g ddavdxov vtzdoxaoig, 
exi ye firjv xai x£lfia^0fl^V(0V MQoatftjytov xai 
dkiftofiE'vcov aveoig xai djteXmoixevcov axim\. {Life of 
Thekla, 22.58-73) 

[AdTJv Champion and Protector is God, and His only begotten Son..Having confidence in 

this Jesus., and believing in Him, I have prevailed.. And every person genuinely having 

confidence in and belief in Him will meet with graces equal to mine and better. For this 

[Jesus]...is a pillar of salvation, and a foundation of life everlasting, a refuge, to be sure, 

for those still beset-by-storms, and a remission for those in distress and a shelter for 

those without hope. {Life of Thekla, 22.58-73, Elizabeth Bongie's translation) 
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1 

INTRODUCTION 

Thekla of Iconium is one of Rough Cilicia's most well-known and beloved saints 

but there is still much to be discovered about her.1 Events of Thekla's life are recorded in 

texts spanning several centuries, most of which originate in Asia Minor. The earliest 

extant account is contained in the Acts of Paul and Thekla (hereafter, APTh),2 a second-

century work whose roots are thought by some to have originated in the first century in 

Galatic Phrygia.3 The APTh chronicles Thekla's first-century conversion in Iconium, her 

martyrial competitions at Iconium and Antioch, and her miraculous deliverance into the 

cleft of the rock after having ministered for seventy-two years in and around Seleucia, the 

cosmopolitan and cultural crossroads of Rough Cilicia (today's southeastern 

Meditteranean coast of Turkey). 

The "crowning jewel"4 of Thekla texts may well be, however, the diptychal Life 

and Miracles of Thekla (hereafter, L&M), composed in the fifth century by an 

anonymous author (hereafter, Ps.-Basil) a resident of Seleucia.5 In the Life (hereafter, 

Life), the first part of the L&M, Ps.-Basil recaps and expands the story of the original 

APTh, laying the groundwork for the second part of his composition, the forty-six-

miracle corpus (hereafter referred to as Miracles; individual miracles will be designated 

as Mir. with its respective number). 

The Miracles provide a frank and lively description of individuals from a variety 

of social strata, whose lives were impacted by Thekla, primarily at her temenos? or 

sacred precinct, the Hagia Thekla (hereafter, HT), which was located near present-day 
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Silifke, Turkey. Thekla's life has been characterized as one of "useful activity" and the 

Miracles record her post-disappearance thaumaturgical activity. Her life served as an 

inspiration for her devotees and has captured the imagination of the Church almost since 

its inception. 

Thekla and her story, however, has not escaped what Brit Berggren, in Greece 

and Gender, identifies as a persistent tendency to appropriate and reconstruct antiquity 

for the purpose of legitmatizing new values.7 Berggren argues that antiquity's "capacity 

for variation and change" renders it susceptible to empirical studies designed to fit the 

necessity of the audience. Thekla's story (even from the earliest years) met with 

numerous redactions and amplifications (among which perhaps the Life and Miracles of 

Thekla may be the most ambitious) and has been the subject of scholarly appropriation 

and application. 

The motivation for this study springs from my desire to discover what can be 

known about the real Thekla (and the tradition associated with her) that is consonant with 

the physical record and maintains the integrity of the texts. The intent of this study is to 

provide a contextualization of Thekla by an examination and synthesis of pertinent 

primary and, to a lesser extent, secondary source material. 

Such an inquiry to this point has been impeded by limited access to the text of the 

Miracles, an essential component for examining the life and cult of Thekla, previously 

available only in the original Greek edition and French translation by G. Dagron, the Vie 

et Miracles de Sainte Thecle (1978).8 My translation (found at the end of this dissertation 

in Chapter 14), the first translation of the text in its entirety into English, based on 

Dagron's edition, will play an integral part in this study. A close reading of the text will 



3 

illuminate details of Thekla's life and cult as well as provide a window to celebrations 

and festivals of the early Church. A thorough examination of the genre, content, and 

structure of the text will provide insight for further study on miracle collections. 

Primarily, however, our understanding of Thekla, her life, and legacy will be greatly 

enhanced. 

This study will revisit early scholarship on Thekla, incorporate observations from 

the excellent work done by Spanish scholars on Thekla, incubation, and miracle 

collections largely overlooked in scholarship, introduce numismatic, onomastic, 

epigraphic, and historical data that has not yet been applied, and synthesize current 

scholarship in new ways that will provide clarity to ongoing debates about Thekla. To 

facilitate further study, in addition to the translation of the Miracles, I also provide my 

translation of the Virtuous Deeds of the Holy Apostle and Protomartyr Thekla in the 

Myrtle Wood (hereafter, Myrtle Wood) as well as historical tables of pertinent 

information hitherto overlooked, and a map that delineates Thekla's territory specific to 

the time period we are discussing. 

In the course of this inquiry, I will address questions that have arisen in 

scholarship including Thekla's historicity, her characterization as a proto-feminist and 

her appropriateness as a role model for women's empowerment, the importance and 

presence of Christ and biblical reference in the Miracles, the place and significance of 

healing and incubation in the Miracles (and Thekla's primary characterization as a 

healing saint), the charge of heresy attached to the faith community at Hagia Thekla 

(hereafter HT), the authorship and original date of the ATh, as well as the genre, 

authorship, and structure of the Miracles. I also raise new questions such as why Thekla 
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chose to go to Seleucia and why that matters, why Thekla is characterized as a choral 

leader by Ps.-Basil and its connection to the phrase "chorus of virgins" so ubiquitous in 

Christian texts of Late Antiquity, and of what significance is her three-fold 

characterization as Apostle, Martyr, and Virgin. I identify the date of Thekla's annual 

festival by means of an independent primary source. And I discuss the meanings of 

specific lexical items in the Miracles and how that affects one's understanding and 

interpretation of the text and of Thekla. 

This study 1) situates Thekla in regard to her time and place in the development 

of early Christianity as a sainted miracle-worker in the eastern frontier region of the 

Roman Empire, specifically among the client kingdoms of Rough Cilicia; 2) addresses 

Thekla's significance as an early Christian woman for her devotees and other later 

Christians in terms of identity and self-actualization as evinced by text, site, and cult; and 

3) provides a touchpoint, consonant with both the physical and textual record, for further 

studies. Ultimately, this study speaks to the interstices of narrative, history, faith and 

identity. 
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Notes to the Introduction 

1 For general information on Thekla, see Dagron (1978); and Davis (2001), 18-48, especially 22-6. 
2 Lipsius and Bonnett (1972), 235-72. 
3 Ramsay ([1893] 1907), 415. 
4 Johnson (2006), 5. 
5 The L&M was at one time attributed to Basil, a bishop of Seleucia, among whose works Photius 
records a composition on Thekla (no longer extant) but specifically in the form of verse; however, the 
L&M is a prose work. Having noted this discrepancy, scholars have employed the name "Ps.-Basil" 
for the anonymous author. I have retained this designation. Davis (2001), 6, n. 4, chooses, instead, to 
drop the name altogether and simply refers to "the author" or "the writer." In the absence of new 
evidence regarding authorship, comparative analyses, both stylistic and lexical, labour intensive 
though they may be, between the L&M and the extant works of Basil of Seleucia (bearing in mind that 
they are of different genre) might yield insight as to authorship. See Ldpez-Salva (1972-3), 223-5. 
6 Throughout the body of the dissertation I use the word temenos in a general sense to refer to the 
entire complex at HT, unless otherwise stated. In my translation, however, at the end of this study, and 
in Appendix A on the Archaeology of Hagia Thekla, the term is semantically specific. 
7 Bergreen (1995), intro. 
8 Dagron, G., ed. 1978. Vie et Miracles de Sainte Thecle: Texte grec, traduction, et commentaire. 
Subsidia Hagiographica 62. Brussels. See Halkin's review of Dagron's study in Anal. Boll. 96 (1978), 
404. 
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CHAPTER 1: 

THEKLA: PRIMARY CONSIDERATIONS 

The story of Thekla began only a few years after the resurrection of Christ and 

before the reign of Nero and before Christianity became an illicit religion. The story, 

though rooted in the mid-first century, developed over time and spanned several 

centuries. It is bookended by two distinctly different eras: the Imperial Period (early-first 

to early-fourth centuries) and the Late Classical/Early Byzantine Period (mid-fourth to 

seventh centuries)9. A significant text is linked to each period: the Acts of Thekla {ATh) 

and the Life & Miracles of Thekla, respectively, both of which were originally written in 

Greek. Thekla's story springs from the soil of Asia Minor, or as Ramsay has argued,10 

from Galatic Phrygia, and the Miracles issue specifically from south-eastern Asia Minor 

and reflect not only the customs of the Eastern empire but also the ethnicity of the 

Isaurian people of Rough Cilicia. I must stress here, at the outset of this inquiry, the very 

"easternicity" of her story. 

G. K. Chesterton's11 comment that in the middle ages not all people lived at the 

same time can also be applied to Late Antiquity and I would add that neither did they all 

live in the same place. Thekla's story must not, and actually cannot, be filtered through 

the lens of fourth-century Christianity or of the Western Church, or even that of western 

Asia Minor. Its affiliations are to points east—to Rough Cilicia, Northern Syria, and 

Palestine. Some strands of Thekla's story reach to the West and to the Western Church 

but they do not belong to the nucleus or the framework of her story. 
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In the West, Thekla functioned more as the embodiment of an ideal—chiefly of 

virginity—and as one saint among many, including the Virgin Mary and St. Agnes.12 It is 

inappropriate to examine the lives of fourth-century women, especially those of the 

Western empire, to gain insight into the person of Thekla. Rather one ought first study 

the life of Thekla to gain insight into the lives of Christian women who sought to follow 

after her and in her footsteps. 

Thekla's Story 

For those who might be unfamiliar with the story of Thekla, I shall include here a 

synoptical summary, including details from the Life & Miracles. 

Thekla, a young girl of eighteen, is engaged and soon to be married to Thamyris, 

a respected and noble man of her city of Iconium (present day Konya, Turkey). One day, 

as she sits at her window, Thekla's attention is arrested by a man's voice preaching from 

a nearby house, the home of Onesiphoros. The preacher is St. Paul. He continues 

preaching for three days.13 His message is the Gospel of salvation in Jesus Christ and an 

ascetic life of chastity. Thekla is so enthralled that she refuses food and visitors, including 

her mother and fiance" with their entreaties to her to leave her seat at the window. 

Thekla's fiance makes inquiries about Paul and denounces him to the governor of 

the city. Paul is put in prison. Under the cover of night, Thekla bribes the jailor to take 

her to Paul by means of her mirror and jewels. She sits at Paul's feet and learns more 

about Jesus Christ and the life of faith. Her mother, upon learning of this turn of events, 

takes Thekla before the governor who seeks to persuade Thekla to proceed with her 
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marriage plans. Upon her steadfast refusal, and at her mother's instigation, the governor 

sentences Thekla to be burnt. 

The flames of the pyre are extinguished by a divinely-sent rain and hail storm and 

Thekla is saved from death. She sets out in search of Paul, finds him staying outside the 

city in a cave with the family of Onesiphoros (who has fled Iconium because of the 

trouble with Thekla), and petitions Paul to allow her to accompany him in his travels. He 

objects on the grounds of her youth and beauty. In response, she cuts her hair and dons 

men's clothing as a protective measure. Paul is persuaded and they set off for Pisidian 

Antioch. 

When Thekla reached Antioch, an imperial magistrate named Alexander is 

captivated by Thekla's beauty and, assuming her to be a prostitute, makes advances 

towards her. She cries out in indignation, grabs the crown from his head, and dashes it to 

the ground. For this sacrilege, the local magistrate sentences Thekla to be thrown to wild 

beasts on the morrow. 

Thekla requests that she be safely sequestered throughout the night so that her 

virginity not be defiled. Queen Tryphaena receives her into her own home. Thekla 

reminds her of her recently deceased daughter Falconilla. 

The next day Thekla is led in a procession towards the arena. The lion chosen to 

attack Thekla, and accompanying her in the procession, licks her feet. The spectators and 

especially the women are stunned by the miracle. The women protest the sentence and 

the procession is brought to a halt, and Thekla is returned to Tryphaena's care. 

During the night, Falconilla appears to her mother Tryphaena in a vision 

encouraging her to solicit Thekla's prayers on behalf of her salvation. At Tryphaena's 



9 

request, Thekla offers up an intercessory prayer for Falconilla. Alexander arrives soon 

after to take Thekla to the arena where the spectators are waiting. Typhaena cries out 

against Alexander and he flees the house. 

Municipal soldiers then arrive to escort Thekla to the arena. Tryphaena and 

Thekla walk hand in hand to the arena. Tryphaena is separated from Thekla who is left to 

face the wild beasts. The lioness chosen to attack Thekla instead licks her feet, shields 

her, and fights as her ally. In some accounts, the women of Antioch including Queen 

Tryphaena are moved by her plight. In a show of solidarity they throw flower petals into 

the arena. The scent of the flowers has a soporific effect on the wild beasts. 

More beasts are sent against Thekla. Stripped and wearing only a cincture, she 

prays to the Lord for deliverance. Before her is a pool of water with wild sea-creatures 

and, expecting death, Thekla cries out that in the Lord's name she is baptizing herself and 

hurls herself into the water. God intervenes with fire that jolts the deadly sea-creatures 

out of the water. The fire also served as a shield for Thekla's nakedness. 

Alexander, outraged by this turn of events, brings out wild bulls against Thekla. 

The fire used to enrage the bulls burns off Thekla's bonds. All this is too much for Queen 

Tryphaena who falls into a faint and her body is carried from the arena. The whole city is 

alarmed thinking that the Queen—who is a relative of the Emperor Claudius—has died. 

Thekla's trials are abruptly ended. She is acquitted by the governor who publicly 

acknowledges the miraculous assistance received by Thekla. Thekla is taken to 

Tryphaena who has revived. Tryphaena publicly adopts Thekla as her heir. They return to 

Tryphaena's home and, over time, Thekla instructs Tryphaena and her attendants in the 
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Christian faith, described as "a catechesis from the hearth,"14 some of whom, including 

Tryphaena, receive Jesus Christ as their Savior. 

All the while, Thekla is searching for news of Paul. She learns that he is 

preaching in Myra and "changing back into a more masculine costume," she goes in 

search of him there. Having found him, she eloquently thanks him and seeks his blessing 

and prayers on her behalf as she plans to return to Iconium. 

For the purposes of this study, and to better understand Thekla's divine 

assignment, Paul's response deserves to be quoted in full here: 

Everything to do with you, O Maiden, is going well, and 
through everything the strength of faith prevails for you, 
and you already are victorious over troubles and [in] deeds 
of apostolic proportions so that you no longer lack any 
[qualification] for apostleship and inheritance of the divine 
message. Off you go, then, and teach the word, and finish 
the evangelical [course] and share with me zeal on behalf 
of Christ. For on this account Christ has chosen you 
through me in order that He may attract you into 
apostleship and place in your hands some of the cities still 
uninstructed for it is necessary for you to multiply your 
talents.15 

Thekla returns to Iconium, finds that Thamyris has died, and shares the message 

of salvation with her mother who refuses to become a Christian. Thekla leaves Iconium, 

and sets off for Seleucia. 

Having arrived at Seleucia, Thekla takes up residence a short distance from the 

city. She devotes the rest of her life to preaching and teaching. She also baptizes and 

performs miracles. The Acts of Thekla and the Miracle Wood finish with the following 

account. 
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By the time Thekla is almost ninety years old, her healing miracles incite the 

jealousy of the Seleucian doctors who attribute her healing powers to her virginity 

(thinking her to be a priestess of Artemis) so they hire thugs to sexually assault her. 

Fleeing her attackers, Thekla calls out to God for deliverance. He prepares an opening in 

a rock into which she is able to flee and the rock closes behind her. Only a corner of her 

maphorion is left outside the crack. 

Although Ps.-Basil does not include that episode, he records Thekla's 

disappearance as follows: 

She—still alive—penetrated and entered the earth—thus it 
seemed good to God for that earth to divide for her and to 
split-downwards in the spot in which the sacred and holy 
and liturgical table had been fixed, [a table] placed in a 
peristyle and a shining-silver circle.16 

Ps.-Basil ends the Life with an invocation of the post-disappearance Thekla for her 

blessings. 

Festugiere suggests that pilgrims to Hagia Thekla understood Thekla's body to 

have been entombed in the altar; according to Dagron, Ps.-Basil crafted the disappearance 

account to divert attention from the absence of her body and instead to allow for her 

living, eternal, and intercessory presence. Cooper addresses this when she writes: 

In this way the fifth-century version of the Life of Thecla 
sanctifies the place of liturgical celebration by identifying 
the altar as the point of Thecla's spiritual residence, much 
as an altar containing relics would have served as a point of 
contact between the pilgrim and saint.17 

The endings of ATh and the Miracle Wood are similar to each other and differ 

from that given in the Life. The following ending is from the ATh. 
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Thus suffered that first Martyr and Apostle of God and 
Virgin Thecla; who came from Icomum at eighteen years 
of age; afterwards, partly in journeys and travels, and partly 
in a monastic life in the cave, she lived seventy-two years; 
so that she was ninety years old when the Lord translated 
her.18 

The preceeding passage identifies Thekla as eighteen years of age at the time of 

her conversion. Paul is thought to have visited Iconium in approximately A.D. 48 which 

places Thekla's date of birth in approximately A.D. 30 at which time Jesus was engaged 

in his public ministry. If she was, as the passage indicates, ninety years "when the Lord 

translated her", her death can be placed in or near 120.19 The period from 30 to 120 spans 

the imperial reigns from Tiberius to Hadrian. 

An alternate ending for the A77i omits the disappearance altogether and provides 

less drama: 

And Thecla arose and said to Paul, "I am going to Iconium" 
But Paul said, "Go and teach the word of God!"...And 
when she had borne this witness she went away to Seleucia; 
and after enlightening many with the word of God she slept 
with a noble sleep.20 

To these must be add yet another ending to the story, one that arises from the 

seventh century in relation to the Thekla cult at Rome: 

But by the providence of God she entered, still alive, into 
the rock and lodged herself beneath the earth. And she 
travelled to Rome to visit Paul...and found him already 
dead. Having remained there briefly, she fell into a sweet 
sleep. She is buried two or three stadia from the tomb of 
her teacher Paul.21 

This later revision expands upon the shared theme of Thekla's disappearance into 

the ground or the rock. One might argue, as does Cooper, that based on the phrase 

'beneath the earth," the expansion has stronger affinities with the ending by Ps.-Basil in 
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the Life than with the ATh but that is not necessarily the case. In this expansion, Thekla 

miraculously travels subterraneaneously to Rome. As Cooper remarks, "there is much 

remaining work to be done before an adequate understanding is reached of Thecla's 

"afterlife."22 It is the Miracles alone that carries forward the story of Thekla and her post-

disappearance thaumaturgical activity. 

The Manuscript Tradition for the Miracles of Thekla 

According to Dagron, the Life & Miracles experienced a more or less accidental 

diffusion which perhaps explains its false attribution to Basil, a bishop of Seleucia (c. 

450), who was a contemporary of the anonymous author of the work and a fellow 

resident of Rough Cilicia.23 Basil received titular attribution for the text perhaps because 

he was, as attested by Photius, the author of many other works including several homilies 

and a poem about Thekla and her life. He was not, however, the author of the Life & 

Miracles as will be discussed.24 

The Life & Miracles is a two-part text. The Life is an expansion or amplification 

of the ATh (see discussion at the end of this section) while the Miracles are an account of 

Thekla's post-disappearance thaumaturgical activity primarily in her divinely assigned 

territory or %ti)Qa. The Life & Miracles is approximately ten times as long as the ATh.25 

Although the Life appears independently of the Miracles, the forty-six-miracle 

corpus never appears independently of the Life. There are twelve extant manuscripts that 

contain the Life and four of those also contain the Miracles. The Miracles are included in 

the following manuscripts: 

• Vaticanus gr. 1667 = V. This manuscript, containing lacunae, is a menologue for 
June and dates to the tenth century. 
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• Mosquensis synod 26 = M. This manuscript dates to the eleventh century. 

• Atheniensis 2095 = A. This manuscript dates to the twelfth century and is in the 
best condition of the three. It is part of a metaphrastic menologue for September 
24, Thekla's feast day in the Eastern churches. 

• M and A complete the lacunae for V. Additionally, fragments of both the Life and 
the Miracles are contained in a few folios of a tenth-century palimpsest, 
Vaticanus gr. 1853 = U. 

All three extant manuscripts that include the Miracles belong to family *P, a 

family less ancient than that of family 2 which is less represented but has better readings 

and fewer additions. In Dagron's opinion, for a tradition so diffuse, it would be artificial 

to propose a stemma. In Dagron's edition of the Life & Miracles, he used family 2 for the 

Life while for the Miracles, he necessarily used family W. I have not examined the 

manuscripts but have worked from the text that Dagron provides in his 1978 work, Vie et 

Miracles de Sainte Thecle: Texte grec, traduction, et commentaire (Subsidia 

Hagiographica 62. Brussels). 

The Reception of the Acts of Thekla {ATh) 

Ps.-Basil employed the Acts of Thekla as his source text for the Life which may be 

considered as a paraphrastic expansion of the ATh.26 The Acts of Thekla was originally 

written in Greek. The oldest extant manuscript of the ATh is in Syriac (sixth century) but 

internal evidence attests to its Greek source. Extant manuscripts of the text are in Syriac, 

Greek, Latin, Armenian, and Slavonic.27 

Some scholars regard the ATh as the earliest extra-biblical Christian text. M. S. 

Reinach comments: 

Thus the core of the Thecla story—and I must insist on the 
word core for none of the present texts can be considered 
as authentic—is not only the most ancient of the Christian 
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writings that the church deems 'apocryphal'; it is, with all 
proper reserve to Paul's epistles, the most ancient Christian 
work we possess.28 

Reinach suggests the first redaction to be situated between 60 and 90 ;29 Ramsay proposes 

a date of 50-70 for the primitive piece of writing.30 Aymer traces two distinct "generating 

stories" that come together in the Acts of Thekla—Hoe. Iconian narrative and the 

Antiochene, which Ramsay identifies as the nucleus of the story. Ramsay postulates that 

these two different traditions were united in the Acts of Paul and Thekla (c. 130-150).31 

The Acts of Thekla predate the Acts of Paul but were also circulated in the Acts of 

Paul and Thekla {APTh) which, in some manuscripts, also include the letter of Third 

Corinthians. The earliest known reference to the story of Thekla is in conjunction with 

the Acts of Paul which fell under censure by Tertullian and was rendered suspect by his 

comments. In independent circulation from the Acts of Paul, the ATh was well received. 

Festugiere32 claims that for the vast majority of readers it held canonical value. Numerous 

patristic authors cited the ATh and it was read by Egeria upon her visit to Hagia Thekla. 

The APTh, however, was counted by Eusebius among the apocryphal books. 

Athanasius of Alexandria {Ep. 39) does not include the APTh in his list of non-canonical 

books useful for instruction and piety. The APTh is explicitly excluded from canonical 

scripture in the seventh-century De libris recipiendis et non recipiendis of Gelasius.33 

In conclusion, the nucleus of the story of Thekla is regarded by many scholars as 

historical,34 is thought to have originated c. 50-70, and has captured the imagination of 

Christians for centuries, including that of Ps.-Basil. 
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Date of Composition of the Life & Miracles 

The Life & Miracles was completed somewhere between 468 and 476 almost 

three centuries later than its source text, the ATh. The Life was written prior to the 

Miracles as attested by the author himself in the prologue to the work. There is no 

mention in the Life & Miracles of Emperor Zeno's benefaction (c. 476) to the temenos at 

Hagia Thekla, so most likely, the text was written before that date.35 

Dagron suggests a series of redactions for the Miracles that cover a period of forty 

years, from approximately 430 to 470, and roughly corresponds to the tenures of four 

Seleucian bishops—Dexianos, John, Basil, and Porphyrios—all of whom are mentioned 

in the text.36 Johnson summarizes the redactionary history compiled by Dagron as 

follows: 1) the first redaction which ended with Mir. 44 was written with a terminus post 

quern of 444 and an antequem of 448; and 2) the second redaction, with the addition of 

Mir. 12, was composed between 448 and 468; and 3) the last version was written between 

468 (with the bishopric of Porphyrios as the fixed point) and 476 (the date of Zeno's 

benefactions to Hagia Thekla), appending to Mir. 44 two additional miracles and an 

epilogue.37 

In regard to the textual considerations pertinent to the redactional history of the 

Miracles, Lopez-Salva notes two miracles in the collection that contain chronologically-

specific data: 1) Mir. 25 concerns the non-believing sophist Isokasios whose conversion, 

according to Socrates, was in 467 and 2) Mir. 4 mentions General Vitianos who fought 

against the Persians under Theodosius II in 431. These data support the thesis of 

Honigman (to which Lopez-Salva" adheres) that the Miracles were elaborated during the 

episcopate of John. She holds to this opinion for three reasons: 1) The Miracles imply, by 
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means of a Homeric citation, that Bishop Dexianos had already died; 2) they praise a 

living Bishop John {Mir. 30); and 3) there is no mention of the dogmatic debates and 

councils of the time.38 

Dagron describes the text not as a minor work of a great author but as "l'oeuvre 

majeure et meme unique d'un personage de moindre volec.obsede par la sainte a 

laquelle il consacre sa plume et un talent."39 The Life & Miracles, with its several 

redactions, was a work in progress for as many as forty years and might be regarded as 

the life work of Ps.-Basil. 

Scholarship 

The first wave of scholarship on St. Thekla dates to the late-nineteenth-/early-

twentieth century. The famous archaeologist Sir William Ramsay is preeminent among 

the early scholars on Thekla and laid the groundwork for studies that followed.40 Ramsay, 

while without the benefit of later epigraphic and numismatic discoveries, set forth 

arguments for Thekla's historicity that influence the scholarly discussion to this day. 

Contemporary with him were German scholars: L. Deubner (1900)41 with his study 

(written in Latin) on incubation miracles; M. S. Reinach (1910)42 who supported 

Ramsay's positions; and L. Radermacher (1916) who approached the Life & Miracles as 

literature and regarded Thekla as a successor to mythological figures.43 

A second wave of interest in Thekla arose around the middle of the twentieth 

century among French scholars including Dagron44 and Festugiere45 who concentrated 

primarily on the text itself. Dagron provided the first complete French translation and 

commentary on St. Thekla. Festugiere sought to situate the place of the text among other 

miracle collections. 
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Spanish scholars advanced the research particularly in regard to faith healing and 

incubation. The seminal work, in regard to incubation, is provided by Fernando Marcos 

(1975)46 and was preceded by a brief but comprehensive study of the text with an 

emphasis on incubation by Mercedes Lopez-Salva (1972).47 

Feminist scholars, many of whom were men, pursued Thekla studies in the 1980s 

seeing Thekla as a proto-type for women's empowerment: Dennis MacDonald, Willy 

Rordof, Virginia Burrus, and Steven Davies, to name a few.48 

The archaeology of the site has been well-documented by Herzfeld and Guyer 

(1930),49 Hild, Hellenkemper, and Hellenkemper-Salies (1984),50 Hellenkemper (1986), 

and Hild and Hellenkemper (1990).51 Stephen Hill (1996) has provided the most recent 

discussion on the site itself.52 The archaeology of Hagia Thekla is discussed in Appendix 

A of this study with additional insights kindly provided by Dr. H. Hellenkemper. Also in 

Appendix A, I include a brief discussion of the building and architectural terms contained 

in the Life and Miracles. 

Interest in Thekla studies is increasing. In 1995, Kate Cooper published a brief 

but original article on the cult of St. Thekla in Rome.53 Stephen Davis (2001) published 

his previous doctoral work that examines Thekla's cult at Seleucia and particularly in 

Egypt.54 Catherine Burris and L. Van Rompay (2002-3) are pioneering Thekla studies as 

preserved in the Syriac tradition.55 The most recent contribution is the literary study of the 

Life & Miracles by Scott F. Johnson (2006) .56 

Authorship 

Based on the titles of the four extant manuscripts (tenth to twelfth centuries), 

authorship of the Life & Miracles was long attributed to Basil of Seleucia.57 The 
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attribution may also have been due in part to a reference by Photius in the ninth century 

to a poem by Basil about "the deeds, contests, and victories" of Thekla.58 Since the Life & 

Miracles is a prose work, it cannot be identified with the poem. 

Dagron notes that the style of the ATh and the Miracles is distinctly different from 

that of Basil's homilies—but acknowledges that the two genres are difficult to compare 

and that the endeavour is all the more difficult due to the uncertain attribution of some of 

Basil's works. Lopez-Salva, who accepts Basil's authorship, suggests a lexical and 

stylistic analysis be done to settle the matter. Failing that, the internal evidence of the text 

itself strongly witnesses against the authorship of Basil of Seleucia. 

The author of the Miracles verbally attacks Bishop Basil in the text itself. He 

rages against Basil by whom, for a time, he was excommunicated {Mir. 12). Basil is his 

arch enemy whom he identifies as a mischievous upstart, fieigdxiov (44), and whom he 

accuses of drunkenness, oivocfrkvyiav (68-9). In regard to his excommunication by Basil, 

he writes as follows: 

And Thomas, a holy man dear to God.. .in no way bore 
lightly the judgment against me emanating from an unjust 
and treacherous mind. And going immediately into the 
council concerning us, he kept crying out against Basil and 
Euboulos, rebuking their ridiculous plotting against me, 
their stupid lying, their inept slander, their shameless 
wickedness...59 

To champion Basil as the author of the Life & Miracles would be to accept that he 

excommunicated himself, thought poorly of himself, and was his own worst enemy. In 

light of the internal witoess of the text, the fact that titular attribution was given to Basil 

suggests that the copyists were faithfully copying a common error in their exemplars.60 
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Apart from information gleaned from the text, little is known of its author. By 

default, he has been called Ps.-Basil. Johnson takes exception to this appellation because, 

he argues, it perpetuates the idea of a positive relationship between Basil and the author 

that did not exist. While I agree with Johnson's position, for continuity of scholarship, I 

have chosen to retain the name. 

Dagron describes Ps.-Basil as a lay person who, in the course of his composition 

of the Life & Miracles (an endeavour that spanned at least twenty five years, c. 448— 

475), rose to the rank of preacher/teacher. Ps.-Basil makes no allusions, however, to any 

elevation beyond that and may never have become a bishop.61 The Miracles suggest that 

throughout his career Ps.-Basil experienced difficulties with the ecclesiastical elite of 

Seleucia. Dagron notes that the final invocation of Thekla in the Miracles supposes a 

second excommunication or deposition experienced by the author: 

O Thrice-blessed One [Thekla], make that dog, that 
ferocious swine, that base and perverse Porphyrios desist 
from his madness and fury against me! For even this man, 
you see, from base and nameless parents and from 
unsanctioned fornication, offspring of Famine and Poverty, 
this miserable era has made him seem to be somebody and 
to have power, this era that humbled all free and well born 
[men], but exalted every thief, runaway slave, and grave-
robber. With these things in mind, O Virgin, grant that we 
may be seen again in the holy rostrum of the holy pulpit of 
this church....62 

From this, Dagron posits that the author may have been attached to some heresy 

or manner of life that was not sanctioned by the Seleucian church. Dagron suggests, as 

might be inferred from the text, that Ps.-Basil lived not in Seleucia but rather at the 

temenos of Hagia Thekla.63 That is not explicitly stated. Ps.-Basil, however, seems to 

align himself with and express affinity for the commumty at Hagia Thekla. The text 
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implies a degree of struggle or latent opposition between a power base represented by 

Bishops Basil and Porphyrios (whom Ps.-Basil characterizes as usurpers) and that of their 

direct predecessors who rose from the ranks of the guardians {paredroCf* of Thekla 

whom the author describes as "her very own" (e.g. Dexianos, who was an important 

figure at the Council of Ephesus). Ps.-Basil may have envisioned himself as one in a long 

line of episcopal succession to which, in his mind, Basil and his cohorts were outsiders. 

No explanation is given for the author's double excommunication but Dagron 

sees him as a bit of a maverick, or as perhaps a sectarian of the apotactite or encratite 

movement, even as a heretic belonging to one of the groups that Epiphanius cites in the 

latter part of the fourth century that persisted particularly in northern Syria, Cilicia, 

Pamphylia, and Isauria, roughly the same geographic area of the Miracles.65 Dagron 

argues that such a scenario would provide an explanation as to why the Life & Miracles 

does not contain even an echo of the great Christological debates or reference to the 

ecumenical councils of that day. The statements of faith contained in the Life & Miracles 

are, however, completely orthodox. In Chapter 7, I will examine the apotactite and 

encratite movements of Ps.-Basil's day. With the extant information about the author, 

there are no definitive conclusions that can be reached as to the particular brand of 

Christianity he may have espoused or to what degree his belief structure might have 

deviated from the general persuasion. 

Lopez-Salva writes that, based on the data of Mir. 27, she perceives the author as 

"un hombre de Iglesia que tenia a su cargo el economio de la festividad de la Santa." She 

identifies a high degree of religious tolerance present in the Miracles that is "totamente 

excepcional en este genero literario" in that Thekla seems unconcerned when her 
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Miracles are wrongly attributed to Sarpedon or when people are not converted.66 What 

has been identified as the absence of intolerance in the Miracles may actually be 

reflective of the desire and conscious decision to not offend non-believers discussed 

below in the chapter on Genre. Such a sensitivity on the author's part provides an 

alternative explanation for the absence of textual references to Church councils and 

debates. 

Lopez-Salva" describes the author as someone who received good literary and 

rhetorical training, who knows geography and the customs of Seleucia, who professes 

great sympathy with the intellectual circle of his time and who possesses a firm desire to 

promote and diffuse the cult of Thekla. She applies these characteristics, however, to 

Basil of Seleucia, arguing that his well-known vacillations in ecclesiastical debates may 

be consistent with the unusual level of religious tolerance displayed in the text. However, 

if we accept the testimony of the Miracles themselves, Basil was extremely intolerant. 

Johnson describes the author as an educated reader and orator67 while Dagron 

refers to him as "le rheteur-hagiographe." Dagron describes Ps.-Basil as a Christian who 

is unquestionably a native of Seleucia and who has the support of a number of friends as 

well as that of his parents.68 He must have also been personable to have persuaded people 

to share their personal stories about Thekla with him. Johnson notes a general 

historiographic self-consciousness on the part of the author.69 In Dagron's opinion, Ps.-

Basil founded his writing career upon Thekla, and his work became, in a sense, an 

autobiography. 

In the work that Ildiko Csepregi is doing on incubation in hagiographies, she 

notes that 
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the hagiographer's personality and his literary ambitions 
certainly left their marks on the structural development of 
the collections and on their individual compositional 
features. But what is more fascinating is the way 
hagiograpers create their own image in the text. 

Csepregi identifies this process as "narratorial self-fashioning."70 Ps.-Basil unabashedly 

seizes the opportunity for narratorial self-fashioning in the preparation and presentation 

of his miracle collection. Some have gone so far as to describe the text as narcissistic. 

So now, [Thekla], pour forth and bestow your copious and 
abundant grace on these <writings>, that I may be regarded 
highly or become so you through you and your grace.71 

Some scholars regard this thinly veiled and calculated self-promotion and self-

posturing on the part of Ps.-Basil as contributing factors to the limited reception of the 

Miracles?2 The characterization of Ps.-Basil as narcissistic and self-promoting, however, 

may be inappropriate. If we move beyond his expressed hope for re-instatement and 

advancement (that may or may not have been correctly interpreted), another picture 

emerges. Ps.-Basil rarely invokes the ubiquitous modesty topos, less frequently by far 

than even the self-effacing Egeria. He is quick to admit that his offering to Thekla is 

presented from the deixxrfgiov or lay podium. He is not disconnected from others. A 

godly man chose him to write the work. People participated in his gathering of the 

miracles, sharing their stories with him. During the ordeal of his excommunication, he 

was supported by his parents and a circle of caring friends and the godly Thomas 

advocated on his behalf before the examining council. In the epilogue of the Miracles, 

Ps.-Basil displays a deep concern for the spiritual well-being of the Christian community 

at Seleucia. He has a keen sense of outrage at injustice directed either at himself or at 

others, an open-hearted tolerance (noted in the scholarship) for non-believers, and a 
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genuine affection for his city and community. Even the way in which the Miracles are 

designed for a double audience—one, Christian and the other, not-yet-persuaded— 

suggests a concern for others' spiritual welfare. 

Conclusion 

The story of Thekla is rooted in the early years of the primitive Church on the 

southeastern seaboard of Asia Minor. The beginning of the story is dated to 

approximately A.D. 48, roughly fifteen years after the death and resurrection of Christ, 

during Paul's first missionary journey. The story in its first form was transmitted in the 

first century, consequently met with several redactions and, finally, in the mid-fifth 

century was amplified by an anonymous author, referred to as Ps.-Basil, a resident of 

Seleucia ad Calycadnum (hereafter, Seleucia) in Rough Cilicia, to which he added the 

Miracles of Thekla written over a period of approximately forty years that records 

Thekla's thaumaturgical activity primarily in and around Seleucia. There are only four 

extant manuscripts of the Miracles and these are preserved only in conjunction with the 

Life. 
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CHAPTER 2: 

THEKLA'S INFLUENCE IN ANTIQUITY AND THE MIDDLE AGES 

In regard to the roughly thirty primary source texts that refer to Thekla, Michel 

Aubineau writes that they "montrent combien la legende de sainte Thekle est demeuree 

vivace en terroir grec, dans les litteratures patristique et byzantine."73 It is my intent in 

this chapter to show that Thekla's story was in no way peripheral to the late antique and 

early Byzantine Church but that, instead, her story stirred and fired its imagination, 

permeated its literature and iconography, and buttressed the courage of Christian 

believers, both men and women. 

Thekla in Greek and Latin Testimonia 

Excepting the Acta themselves, Tertullian's De baptismo (c. 200) is thought to 

contain the earliest reference to Thekla.74 According to Cooper, Thekla is the single 

female figure most frequently referred to by patristic authors for women's imitation.75 

Ambrose, Eusebius, Epiphanius, Augustine, Gregory Nazianzus, John Chrysostom, 

Sulpicius Severus, Jerome, Ps.-Basil, Gregory of Nyssa, and Evagrius Scholasticus are 

just a few of those who refer to Thekla.76 The Ps .-Cyprian prayers, thought to have been 

written before the fourth century, include an evocation of the example of Thekla:77 

Assiste nobis, sicut apostolis in vinculis Teclae in ignibus. 
{Oratio 1) 

Liberes me de medio saeculi huius, sicut liberasti Teclam 
de medio amphitheatro {Oratio 2) 

Methodius constructed his entire Symposium with Thekla as the protagonist. In 

374, after his father's death, and in an attempt to evade an unwelcome episcopal position, 
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Gregory of Nazianzus withdrew to the shrine of "the highly praised virgin Thekla."78 Ps.-

Chrysostom's panegyric on Thekla indicates that she was already included in the calendar 

of saints by the fifth century, the latest projected date for the work.79 There are numerous 

ampullae dating from the fourth and fifth centuries depicting St. Thekla and even a 

medallion with Thekla depicted between a lion and a lioness.80 John Moschos, the sixth-

century pilgrim-monk, rated pilgrimage to Hagia Thekla as equal with the sites of John at 

Ephesus, Theodore of Tyre at Euchaita, and Saint Sergius at Rosaphat.81 According to 

Malalas, Justinian built a church in honour of St. Thekla in Constantinople.82 Thekla is 

the only extra-biblical person enrolled in the Commendatio Animae^ The primary church 

in Milan until 461, which Ambrose refused to turn over to the Arians, was the Church of 

St. Thekla.84 After Thekla appeared to the emperor Zeno in a vision during the usurpation 

of Basilicus and promised the restoration of Zeno's reign, he became a benefactor of 

Hagia Thekla.85 Theodore of Mopsuestia, the close friend of John Chrysostom and a 

revered father of the Eastern Church, took refuge at the tomb of the "virtuous Thekla."86 

As attested by seventh-century sources, there was a church of St. Thekla at Rome.87 

The life of Thekla served as a model for many mulieres religiosae including 

Syncletica,88 St. Febronia (c. d. 300),89 St. Eugenia (c. 284-305), and the friend and 

benefactress of John Chrysostom, Olympias (c. 366-408).90 Theodoret of Cyrrhus, in the 

early part of the fifth century, recorded that Cyra and Marana, two anchorite women from 

Syrian Beroea, travelled to the shrine of the "triumphant Thekla" in Isauria.91 For many 

women, Thekla was their onomastic predecessor. 
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At the close of the fourth century, Claudian, poet-panegyrist to General Stilicho 

and the Emperor Honorius, wrote an epigram to a military commander that invokes 

Thekla's blessing. 

So whoever shall swim the chill Danube to fight, 
Like the horses of Pharaoh be lost to your sight 
So the sword of your vengeance lay Gothic hordes low; 
So the blessing of Thekla add strength to your blow.. ,92 

It is all the more striking that Claudian should include Thekla in his poem considering 

Augustine's assessment of him: poeta Claudianus quamvis a Christi nomine alienus.93 

Athanasius of Alexandria's treatise On Virginity addresses a community of 

virgins whose patron saint is Thekla. Sulpicius Severus writes that Martin of Tours had a 

vision of Mary, Agnes, and Thekla.94 A panegyric to Thekla written by Ps.-Chrysostom 

(c. 5-7* c.) includes the episode about the suitor who chases Thekla on horseback. In the 

eighth century, St. John of Damascus composed a hymn for Thekla in which he identifies 

her as the "far-famed first Champion."95 Assemani, in his eighteenth-century Bibliotheca 

Orientalis, noted that Solomon of Bassora, a thirteenth-century Nestorian, wrote that 

Theodore of Mopsuestia composed an oration on Thekla.96 The Manicheans included the 

APTh in their spiritual corpus. Two texts that cite Thekla were included in the Manichean 

prayer book: 1) the Wakfioi Hagaxwxtbv in which Thekla is named directly after the 

apostles and before any other women; and 2) the psalms of Heracleides that describe "the 

God-loving Thekla" as a "despiser of the body."97 

According to Aubineau, an Armenian homily in honour of St. Stephen lists 

various leaders in the history of the people of God, and finally the Apostle and 

Protomartyr Thekla as the leader of the virginal army {virginei exercitus) after the 
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manner of Stephen, "the first-crowned and the beginning of the martyrs of the Catholic 

Church."98 

Based on passages from the Song of Songs, Ambrose draws a parallel between the 

Church and Thekla (along with other virgins).99 Symeon the New Theologian writes that 

Thekla revealed herself as a "true temple" in opposition to the false temples of the 

pagans.100 Severus of Antioch, in the sixth century, delivered a beautiful homily about 

Thekla, on her feast day, September 24, in which he mentions her "feats and prodigies" 

and likens her to the "queen" of Psalm 145, long interpreted as a prefiguration of the 

Church, and presents Thekla as the personification of the Church or, as Monika Pesthy 

argues, the Church becomes a metaphor for Thekla.101 

Apart from the Virgin Mary, Thekla was the first virgin of the church and while 

Mary preceded Thekla historically, cult veneration of Mary developed later than the cult 

of St. Thekla. The Miracles contain the account of Thekla's annual appearance in the 

skies above the village of Dalisandos in a fiery chariot. In this, Thekla can be perceived 

as a precursor to Mary as regina coeli and, at the same time, as associated with Graeco-

Roman traditions in which Hera, Athena, and Cybele are depicted as riding in chariots. 

Ambrose goes so far as to pair the Virgin Mary with Thekla as examples respectively of 

how to live and how to die.102 Epiphanius, too, in writing about Mary, explicitly likens 

her to Thekla (although he stipulates that Mary is more honoured than Thekla).103 

Namesakes of Thekla 

Dedicated virgins often renamed themselves Thekla,104 including a friend of 

Gregory of Nazianzus, who was a leader of a convent in Seleucia, as well as an Egyptian 

virgin who penned the Codex Alexandnnus.105 Davis, in his study of Thekla's cult in 
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Egypt, provides a comprehensive survey of namesakes of Thekla.106 Jerome referred to 

Melania the Elder as the "new Thekla."107 Thekla was the secret name of Macrina, the 

sister of Basil and Gregory of Nyssa.108 Illus, the Christian compatriot of the Emperor 

Zeno, named one of his daughters Thekla.109 Honoured among Persian martyrs is another 

Thekla and her friends, all "daughters of the covenant."110 In the 700s, a Thekla was 

numbered among the disciples of the Anglo-Saxon St. Leoba, the sister of St. Boniface. 

An interesting visual witness for namesakes in the Thekla tradition is a c. seventh-century 

bronze Coptic cross that shows a nimbed orant, possibly Thekla, with the inscription "St. 

Thekla, help Symionios and Synesios and Mary and Thekla."111 

Within the Miracles themselves, there is another Thekla, the mother of little 

Aurelios, who along with her husband is described as pious.112 In contrast, Ps.-Basil 

presents the grandmother of Aurelios as distinctly non-Christian. Most likely, she would 

not have chosen Thekla with its overtly Christian associations as the birth name for her 

daughter. This Thekla thought so highly of St. Thekla that Aurelios was her xgd<pifiog 

(foster child). It is probable that Aurelios' mother chose the name Thekla for herself upon 

becoming a Christian. 

During the ninth century, a Byzantine empress, wife of Michael II, and her 

granddaughter princess, the eldest daughter of Theophilus and Theodora, both bore the 

name of Thekla. Where the Church of Thekla stood at the palace of Blachernae in 

Constantinople, the younger Thekla had a beautiful chamber constructed where she lived 

out the last days of her life.113 In Topping's words, "special devotion to [Thekla's] saintly 

namesake is indicated by the fact that she built and dedicated a chapel to Thekla."114 
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Thekla, the Byzantine Composer 

Another ninth-century Byzantine woman, thought to have been either a nun or 

perhaps an abbess for a convent near Constantinople,115 with her chosen monastic name 

of Thekla, was highly respected as a liturgical composer and sacred poet.116 This Thekla 

is best known for her canons that are thought to have been composed for liturgical 

services in the convent. Her only surviving canon, written in honour of the Theotokos, is 

a joyful hymn of praise celebrating women saints, martyrs, and virgins and, in particular, 

St. Thekla, whom she calls "protomartyr."117 

While Nikodemus Haioreites, who included Thekla's canon in his Byzantine 

collection of hymnographers, referred to her as a "sweet echo",118 she seems to have been 

a bit more forceful than that—just like her onomastic predecessor. In an age when (in 

regard to composition) anonymity was the cultural norm, Thekla embedded her name in 

the hymn as an acrostic! She has been described as "a self-confident woman, proud not 

only of herself but also of her sex" as evidenced by the subject matter of her extant canon 

which was "written by a woman, about women and for women."119 

The Scope of the Cult of Thekla 

While Seleucia is considered the "epicentre" of the cult of Thekla, evidence for 

the cult is also found in Libya, Egypt, Mopsuestia, Bethphage (near Jerusalem), Rome,120 

Spain (there is a church dedicated to her in Tarragona), and Syria.121 Today there is a 

convent of St. Thekla in the United States. 

In his book The Cult of St. Thekla: A Tradition of Women's Piety in Late 

Antiquity, Davis examines the cult of St. Thekla primarily in Asia Minor at Seleucia and 

in Egypt. He provides a comprehensive survey of the hagiographical and material 
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evidence for the cult of St. Thekla in the Coptic tradition, from which an independent 

picture of Thekla, one suited to Egyptian Christianity, emerges. According to Davis' 

study, Thekla was widely venerated and had an extensive cult in Egypt as discussed in 

the section on "Thekla in the Coptic Tradition" (below, page 40). 

It is the small (about 2000 inhabitants) town of Syrian Maaloula (approximately 

48 km north of Damascus) that has the most enduring witoess to the cult of St. Thekla. 

Local tradition is that Thekla died and is buried there. In the town is a monastery of St. 

Sergius (founded in the fourth century) built over a temple of Apollo. There is also an 

Antiochian Orthodox convent of St. Thekla. Maaloula is one of the few places where 

Aramaic is preserved and spoken. Maaloula means "door" or "entrance" and refers to the 

opening in the rock through which Thekla allegedly fled from her attackers. Her cave-

sanctuary lies within the convent that was founded in the tenth century. Pilgrims visit to 

pay homage to Thekla and to partake of the holy water that flows from the natural spring 

in the cave. Maaloula contains twenty-two Christian churches and three mosques. 

Maaloula is a distinctly Christian city in a Muslim land. 

As we have seen above, from primary sources other than the Miracles, visitors 

came to Hagia Thekla from as far away as Syria, Spain, and Cappadocia.122 The Roman 

matron Paula, the protegee of Jerome, may well have visited Hagia Thekla during her 

extended pilgrimage. Jerome, in his letter to Paula's daughter Eustochium, gives an 

overview of Paula's itinerary which includes Seleucia (which actually lay off the direct 

path of her travels).123 Although Jerome does not comment on what Paula did there, that 

does not necessarily preclude a visit to Hagia Thekla. Paul explicitly states in the letter 
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that he intends to comment only on Paula's visits to biblical sites. It is reasonable to 

assume that Paula, like other pilgrims such as Egeria, visited Hagia Thekla. 

Explicit internal evidence from the Miracles suggests a geographically limited 

clientele at Hagia Thekla with people coming primarily from Thekla's own chora—from 

cities such as Tarsus, Selinous, Aigai, and Erinopolis. Kotting notes, however, that the 

birds from foreign lands offered by visitors to Hagia Thekla tell us something of the 

cult's influence and scope:124 

[In the courtyard of the sanctuary] there is always someone 
who throws and scatters seeds of grain, either barley or 
vetch, so that these grains might serve as feed for the doves 
resident here or for the other birds as well. For indeed many 
and variegated are those <birds> living here: swans, cranes, 
geese, doves, and indeed now even from Egypt and from 
Phasis. Pilgrims bring these and dedicate them to the 
martyr because they want to or because they have vowed 
to.125 

Ps.-Basil notes with a degree of pride the presence of birds at Hagia Thekla from as far 

away as Egypt and the River Phasis which, as Ammianus notes, "borders on the 

Colchians" (in Georgia near the Black Sea).126 The birds from Phasis were most likely 

pheasants {(paaiavoi) which are thought to have derived their name from the river. This 

would not be the first time pheasants found themselves transported from their home. The 

notion of their dispersion is reinforced by these words that Martial attributes to a 

pheasant: 

Argoa primum sum transportata carina: ante mihi notum 
nil nisi Phasis erat.121 

Kotting notes the remains of the marble work and fragments of wall mosaics found in the 

entry and apse of the cave church and particularly the mosaic floor of the middle aisle 
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which consists of woven bands and lines and, at one spot, a pheasant made from glass 

tesserae.m 

North Africa is another area where Thekla was venerated as evidenced textually 

by Tertullian and Augustine's references to her and materially by a line of African Red 

Slipware decorated with martyrial scenes of Thekla and wild animals as discussed below. 

Iconography of Thekla 

Despite the extensive representation of Thekla over the centuries, to date no 

visual representations have been found that issue from scenes from the corpus of the 

Miracles itself but only from the story cycle of the APTh.129 The significance of this will 

be addressed below. 

According to Christopher Walter, representations of Thekla fall primarily into two 

groups: 1) those in which she is depicted in association with St. Paul and 2) those in 

which she is depicted between wild beasts130 or in other scenes from her martyrdom. To 

these, a third and equally substantial category should be added—representations of 

Thekla with other saints. 

In the first category, Walter cites a fifth-century ivory casket in the British 

Museum that depicts St. Paul as seated reading from a scroll with Thekla listening to him 

from within the walled and nearby city of Iconium.131 

A recent (re)discovery of The Grotto of St. Paul, a cave near Ephesus, is 

decorated with paintings that include a sequence of scenes with Paul and Thekla inspired 

by the ATh cycle. Renate Pillinger published the find in Mitteilungen zur christlichen 

Archaologie 6 (2000). There are more than three hundred petitions to St. Paul among the 

graffiti in the cave. The sixth-century fresco with a rendering of Paul, Thekla, and her 
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mother Theokleia had been covered with layers of plaster. Paul is seated between Thekla 

and her mother Theokleia, each with appropriate inscription. None of the figures are 

nimbed. Theokleia, with a dark red veil, is turned towards Paul who has an open codex 

on his lap. Paul's features in the fresco are very similar to the description given of him in 

the ATh. Both figures have their right hand raised; Paul's in a gesture of teaching and 

Theokleia's, perhaps, in a sign of protest. Paul's attention is focused on a small, quite 

ornate house. Thekla, wearing a red veil, is seated at the window of the house.132 

Paul is also shown preaching to Thekla in a mural in a fifth-century church in 

Eschamiadzin, Iberia. In Rome, scholars have discovered a sarcophagus portraying Paul 

and Thekla traveling in a boat. In the St. Thekla catacomb at Rome, the earliest known 

icons (dating to the last half of the fourth century) of the Apostles Paul, Peter, Andrew, 

and John have been discovered. 

A piece that spans the two categories is a sixth- or seventh-century triptych the 

last scene of which presents Paul with right hand raised, emerging from behind a hill 

while Thekla is flanked by two wild bulls.133 

The second category, Thekla depicted with wild beasts, is legitimatized by the 

text. Thekla is described as r\ drjgu}fid%og three times in the ATh and twice in the Life.134 

A. van den Hoek and J. Herrman, Jr. have catalogued a certain line of relief-decorated 

African Red Slipware produced from the mid-third to fifth centuries in the area of 

modern Tunisia inscribed with "Domina victoria" acclamations and scenes of a woman, 

whom they identify as Thekla, with wild animals.135 

The Princeton Index of Christian Art {PICA) catalogues eighteen representations 

of Thekla with wild beasts. They are found on such diverse media as vessels, ampullae, a 
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ring, pendants, reliefs and a sarcophagus. Among this group is a silver reliquary (thought 

to be from Claudiopolis—a neighbouring city to Seleucia mentioned in Mir. 14) with 

representations of both Isaurian saints Konan and Thekla between lions.136 There is a 

limestone medallion depicting Thekla with lions and angels.137 A gold pendant dating to 

the fifth or sixth century shows the hand of God extending a wreath to a nimbed, veiled 

Thekla flanked by two lions.138 Also from the fifth or sixth century is a Coptic wooden 

comb which on the obverse shows an orans Daniel (with Persian cap) between two lions 

and, on the reverse, Thekla is flanked by two lions.139 

The trials of Thekla find representation in Egypt. Some of these are examined in 

two studies, one by Davis, and the other by Nauerth and Warns, that describe the 

extensive decoration and stunning iconography found on wall panels in funerary chapels 

in the necropolis of the late-antique Christian community at El Bagawat. Representations 

of Thekla are found in two of the chapels. 

The Chapel of the Exodus contains a wall panel in which seven virgins carrying 

torches approach a temple.140 Behind them are scenes in which various people of faith are 

portrayed in the midst of trials: an orans standing in a grave, Abraham as he prepared to 

sacrifice his beloved son Isaac, and what appears to be the caravan to which Joseph was 

sold by his brothers. At the top of the composition, and nearest to the virgins, is an orans 

Thekla, barefoot and in the midst of fiery flames. Davis notes the dark thundercloud 

above Thekla that spills forth "white dotted x's" representing hail. Davis describes the 

scene as a vivid rendering of the account in APTh 22. Thekla is the only Christian 

included in the composition. In the other portion at the top of the frame and in contrast to 

the intensity of the rest of the composition is a shepherd and his sheep, providing a 
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moving reminder of the faithfulness of Jesus, the Great Shepherd. The composition 

speaks volumes -the virgins move steadily onwards and upwards despite impending trials 

under the protection of Jesus, with Thekla as their example. 

Davis associates the depiction of Thekla at El Bagawat with others showing 

Thekla praying in the fire—one, on a fourth-century glass medallion discovered in 

Cologne and the other, a fifth-century Coptic textile.141 

In the Chapel of the Peace at the El Bagawat necropolis, Paul and Thekla are 

seated on stools facing each other. Thekla is engaged in writing in a yellow book or tablet 

while Paul "gestures towards the book with a pointing stick." Thekla is flanked by Eve 

and the Virgin Mary.142 In the Chapel of St. Thecla in Burgos, Spain, a massive carved 

altarpiece depicts the funeral pyre of the Iconian martyrdom scene from the ATh. The 

men who stoke the fire, however, are represented as Moors. 

A third group of representations of Thekla are those in which she is pictured with 

other saints. These include a seventh-century bronze cross bearing the inscription "St. 

Thekla, help Symionios and Synesios and Mary and Thekla"; an eleventh-century 

prefatory page of a menologium for September that includes standing frontal figures of 

nimbed saints of whom Thekla stands by herself holding a cross and a book; the ivory 

Borradaile triptych from the tenth century in which she holds a cross; an eleventh-century 

ivory bookcover on which Thekla is pictured with SS. Cecilia, Agatha of Catania, Agnes 

of Rome; the early-twelfth-century Lisbjerg Altarpiece on which appear personifications 

of caritas and modestia along with Bridget of Kildaire and a nimbed Thekla with a book 

in her left hand and a star (perhaps the brooch mentioned in Miracle 12.95-9?) at her 

shoulder; a late-twelfth-century wall mosaic with several female Italian saints and Thekla 



39 

holding crosses; another mid-twelfth-century wall mosaic that groups Thekla holding a 

cross with Margaret of Antioch, Radegund of Poitiers, and Scholastica of Montecassino, 

all of whom are nimbed.143 

A fourth and smaller category contains miscellaneous representations of Thekla. 

A nude orans Thekla holding oak leaves looks down from a ninth-century Coptic 

limestone lintel panel.144 A tenth-century illuminated menologium presents Thekla as a 

nimbed orant flanked by mountains.145 A beautiful early-fourteenth-century silver and 

copper bust-reliquary of St. Thekla, with braided hair, necklace and jewelled chaplet 

(Museum of Basel), was confiscated by Nazis during WWII.146 

The most fascinating information in regard to a representation of Thekla is found 

in the Myrtle Wood, the only known text that provides an external link to the Life & 

Miracles.141 The anonymous author of the Myrtle Wood writes about a portrait of Thekla 

that was commissioned by a pagan priest who had been rendered speechless for three 

days after Thekla (by divine power that issued forth from her) knocked him from his 

horse when the priest had approached her "with mischievous intent:" 

And when he recovered...he decided to commemorate the 
significant episode. And so he ordered a portrait artist to be 
fetched and said to him, "Go off and, as you can imagine, 
paint a small-faced maiden for me, who is eighteen years 
old give or take a bit, whose beauty I cannot undertake to 
describe, wearing earrings and a necklace around her neck, 
...And when the artist put his hand to painting the image, 
guided by the power of [Thekla's] might, he painted a true 
image. After the image had been taken to him, upon seeing 
it, the lascivious priest recognized it was she; and.. .having 
stood up, he embraced the image and agreed that it was she. 
And he treasured the image in his own house, having come 
to believe in the message of the apostle [Thekla]. And the 
painting was passed on in succession by his descendants to 
the illustrious Achaios, a learned sophist, a Christian man. 
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And after his death the painting itself was viewed when the 
blessed Achaios himself was buried. For at that time he was 
a guardian of the martyrion of the holy Thekla <and > 
having copied this portrait, he also personally gave it to 
those wanting it for a copy.148 

This account may be valuable only in arguing that the Myrtle Wood was perhaps written 

during the time when icons were under discussion and this episode was a construction to 

argue in their favour. On the other hand, it allows the possibility that from a very early 

time, when Thekla was eighteen "give or take a bit" (c. 47), there was a "true" 

representation of her.149 

Thekla in the Coptic Tradition 

The Thekla tradition in Egypt is a vast subject, one admirably examined and 

addressed by Stephen Davis in his seminal work, The Cult of St. Thekla: A Tradition of 

Women's Piety in Late Antiquity, in which he examines the archaeological, 

iconographical, material (including ampullae), onomastic, and textual evidence that bears 

witness to Thekla.150 Since Davis' work is well known and easily accessible I will not 

reference it here in detail but only by way of elaboration. Other Thekla traditions, 

however, are less known and studies about them not as main stream as that of Davis so I 

will comment upon them below in greater detail. 

Three unusual variations to the story of Thekla are contained in a Coptic 

synaxarium: 1) it is Thekla's father (absent from other traditions), rather than her mother, 

who takes her before the governor (and who eventually accepts Christ); 2) the story takes 

place in Nicomedia rather than Iconium and Pisidian Antioch; and 3) Paul sends Thekla 

to a specific city, namely Iconium, to preach.151 



41 

Thekla in the Syriac Tradition152 

At the outset of this section, I should note that the sixth-century Syriac manuscript 

is the most ancient of the extant texts of the ATh. It is also, according to Ramsay, only in 

the Syriac that Thekla's prayer in the arena is contained: 

My Lord and my God, the Father of our Lord Jesus the 
Messiah, Thou art the helper of the persecuted, and Thou 
art the companion of the poor; behold Thy handmaiden, for 
lo, the shame of women is uncovered in me, and I stand in 
the midst of all this people. My Lord and my God, 
remember Thy handmaiden in this hour.153 

As Burris and Van Rompay have noted, evidence for the Syrian Thekla tradition 

is iconographically and epigraphically154 meagre but textually rich. Much of the data is 

datable to the sixth century including the Life of Febronia with its explicit reference to 

the ATh and the Syrian-Orthodox patriarch Severus' homily on Thekla {Oratio 97). A 

letter from Severus (c. 511) to Solon, the metropolitan bishop of Seleucia, encourages 

him to be steadfast in the orthodox faith and directs him to Thekla's support:155 

But assuredly the honourable in virginity and first of the 
female martyrs, and skilled maker of these things, I mean 
the holy Thecla, will clothe you in such raiment to do 
honour to her vote concerning you. 

Severus again extols Thekla in his hymn of Thekla in which he attributes her victories to 

the flame of Christ's love in her soul.156 

A Hymn of Thekla is contained in a section dedicated to "Holy Martyrs who were 

martyred among women" in a collection of hymns preserved by Jacob of Edessa (c. 

674/5) that includes, according to Jacob, in the final note of what is thought to be his final 

redaction, 295 hymns of Severus as well as those by others. The Hymn of Thekla 
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(whether by Severus or another hymnographer contemporary to him) makes direct 

references to scenes from the ATh: 

"The king shall delight in thy beauty."157 Christ who speaks 
in Paul—He who said, "I have come to put fire on the 
earth"—by inflaming with his love the soul of the holy 
virgin Thecla, He burned from her the bonds of fleshly 
brotherhood. He preserved her virginity in purity, He 
supported her in the combat of martyrdom. He quenched 
the fire and placed a muzzle and a bit in the mouth of 
carnivorous beasts. He rendered the idolatrous bondmaid an 
evangelist and apostolic,158 preaching and proclaiming the 
word of life everywhere amid all dangers. By her prayers 
Our Savior, bestow upon men and women alike thoughts of 
chastity and Thy great mercy.159 

Burris and Van Rompay cite as another witness to the "prominent position" of 

Thekla in Syriac tradition the early-fifth-century Armenian version of the ATh that 

Conybeare (1896) edited.160 Supported by Calzolari, he argued that it was based on a 

Syriac rather than Greek original. According to Calzolari, Thekla's appearance in original 

Armenian literature dates from the latter part of the fifth century.161 

There are four Syriac manuscripts now located in the British Museum that bear 

witness to that tradition. These four date from the sixth, tenth, tenth/eleventh, and end of 

the twelfth centuries. In 1902, Anton Baumstark divided these into two categories: 1) the 

first two to "a larger literary unit" known as the Syriac Book of Women162 which includes 

the stories of Ruth, Esther, Susanna, Judith and Thekla; and 2) the last two manuscripts 

which are found in larger collections of historical, martyrological and hagiographical 

texts. In addition to these manuscripts is a two-part collection (c. 598) made up of the 

complete book of Job, and the book of Daniel with the book of Thekla. Another 

composite manuscript, this one from the eighth century, includes Josephus' destruction of 
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Jerusalem, HI Maccabees, Ruth, Susanna, and a later addition of the beginning verses of 

Esther. The second part of this manuscript (also eighth century) contains the Book of 

Women, Esther Judith, Thekla, and Tobit (LXX). Note that in these texts, Thekla is 

grouped among Old Testament women who are remembered for their heroic behaviour.163 

As Burris and Van Rompay note, in Syriac tradition, there are essentially "three contexts 

in which the Thekla story has been transmitted:" 1) in the Book of Women, 2) in 

Daniel/Thekla pairings, and 3) in large hagiographical collections.164 

Catherine Burris describes the Book of Women as "a deliberately created, titled 

collection" that contains "a strategy of reading, constructing a meta-textual narrative that 

seeks to dictate the ways in which the component texts are understood." Burris finds no 

evidence of a pre-existing Jewish Book of Women that groups Ruth, Esther, Susanna and 

Judith, and regards this as evidence that Thekla is not merely a later addition to the sixth-

century Syriac Book of Women. Therefore, Burris argues, the Syriac Book of Women is a 

Christian collection—a Christian collection with four Jewish non-virginal women and 

Thekla—"a Christian book that appropriates Jewish figures for Christian use."165 Citing 

Thekla's last place placement in the text, Burris understands her to be the "climactic 

figure" of the work, as the successor to Ruth, Esther, Susanna, and Judith and, by 

extension, as having achieved quasi-scriptural status. In this, she detects a note of 

"structural triumphalism" on the part of the author.166 

John the Stylite's Select Narrative of Holy Women is contained in an eleventh-

century Sinai palimpsest which includes the Old Syriac Gospels. Thekla is included in 

this group of holy women saints, many of whom, like Thekla, were virgin/martyrs, and 

several of whom assumed men's clothing as a protective disguise. 
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Among Severus of Antioch's Cathedral Homilies, Homily 97 is dedicated to the 

protomartyr Thekla in which he paraphrases portions of the ATh, conceptualizes Thekla 

as an image of the Church, and draws a parallel between her sufferings and that of Daniel 

in the lion's den and also of that of Shadrach, Meshach, and Abednego in the fiery 

furnace. In two other homilies, he again makes the connection between the sufferings of 

Daniel and Thekla.167 

Further witness is borne to the Thekla tradition in pre-Islamic Persia by the vita of 

Febronia (c. 600), references to Thekla in the Manichean Psalm-Book (thought to have 

originated in Aramaic, of which Syriac is a derivative),168 and her many Syriac 

namesakes (two of which were highly esteemed in the Christian community).169 To this 

day Thekla is still a popular saint in Syria as was discussed, above, in "The Scope of the 

Cult of Thekla." 

Thekla in the Ethiopic Tradition 

As we have noted already, there are manuscripts of the ATh in Greek, Latin, 

Syriac, Armenian and Coptic. The most unusual version of Thekla's story, however, is 

rooted in the Ethiopic tradition170 and shows some affinity with the Greek version.171 The 

Ethiopic "Book of Thekla" is preserved in two codical synaxaria of lives of saints 

(fifteenth and eighteenth century). The Book of Thekla is placed fifth in the series of 

sermons and martyrdoms in the earlier manuscript. In the eighteenth-century illustrated 

foliar synaxarium, the names Jesus, Christ, Paul, and Thekla (as well as the assumed-to-

be owner of the book—a Walda Giyorgis) are most frequently highlighted in red. The 

two texts derive from different parents, with the later one being the superior in that while 
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not being a descendant of the earlier manuscript, it is a corrected and amplified version of 

the synaxarium.172 

These synaxaria include digressions from the traditional story of Thekla, and 

while they cannot be understood as another version, they are "a very free reworking of 

the story, with numerous omissions, transpositions, and interpolations."173 The preaching 

of Paul occupies almost a quarter of the text.174 The story is set in Macedonia, which the 

author understands to be a city, rather than in Iconium. And, in this version, Paul and 

Thekla travel to Thessalonica rather than to Pisidian Antioch. As Goodspeed argues, the 

disappearance of all near-Asiatic place names of the traditional story—Iconium, Derbe, 

Lystra, Myra, Antioch—necessitates the association of the Ethiopic story of Thekla with 

some different missionary journey of Paul.175 

Some of the peculiarities of the Ethiopic version of Thekla's story should be 

noted. Thekla's fiance" (traditionally 'Thamyris') is named Tamerenos. He denounces 

Paul to the governor who (in a departure from other traditions) orders Paul to be burned. 

Paul somehow escapes death and is cast from the city. Thekla, persisting in her decision 

not to marry, is also brought before the governor and sentenced to be burnt. In this 

version, as she is led to the fire, she is "wonderfully adorned and beautiful, with hair 

reaching even to her heel and toes, and her color was like ivory."176 The governor orders 

that she be stripped of her adornment and clad in sackcloth. Despite this deprivation, 

various suitors stepped forward even at the eleventh hour. In agreement with other 

versions, having signed herself and committed herself to God, she entered the pyre and 

the fire is extinguished by rain. Unique to this tale, the thunder accompanying the rain 



46 

deafens the governor "because he had devised evil against the servants of God; and his 

ear festered and putrified and was deaf."177 

After Thekla's first bout with martyrdom, a new episode is injected in which she 

releases a woman from indebtedness to her, which is all the more admirable in that her 

own mother has just disinherited her. Thekla rejoins Paul, and they proceed to 

Thessalonica (rather than to Pisidian Antioch) after Paul reluctantly, at her request, cuts 

Thekla's hair and girds her. Her mother (only referred to as "the mother of Thekla" and 

not "Theokleia" as in other versions) has Thekla seized and brought before yet another 

governor, a relative of the one who was struck with deafness. He must have heard of the 

plight of his relative because he resists the urgings of Thekla's mother to apprehend her 

and says, "Thekla is hard to deal with; she is stronger than all," yet, in the end, he gives 

orders for Thekla to be brought back from Thessalonica and thrown into a lions' den. The 

lions are subdued when Thekla makes the sign of the cross after which she breaks into an 

orthodox Magnificat filled with scripture. The ensuing scene in which the governor, 

having spent a restless night, expects to find only her bones, is very like the story of 

Daniel and the lions' den. The Ethiopic version ends with the conversion of the two 

governors who both lived "by the might of Jesus Christ forever and ever."178 

The later Ethiopic manuscript of the two includes an addendum at this point that 

reads as follows: 

And they both believed on the name of Jesus Christ. So, 
Lord, heal of disease of soul and body Thy servant, Walda 
Giyorgis (son of George); forever and ever om (to be 
understood as a meditation marker?) Amen and amen. And 
for me [the amanuensis] also who has written it—Thy 
servant, a sinner and wrongdoer—forgive my sin and 
bless.179 
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The Medieval Thekla Tradition at Rome180 

Early medieval pilgrim itineraries and an alternate ending for the ATh that claims 

Thekla's burial was at Rome are the two main sources for evidence of the cult of Thekla 

at Rome. Cooper provides an overview of the cult at Rome and links its inception to the 

arrival of Cilician monastic refugees in the first half of the seventh century. She rejects an 

earlier date for Thekla's cult there arguing that Thekla was not enrolled in the Roman 

martyrology before but rather after that time. However, a Cilician monastery ad Aquas 

Salvias may have been established as early as the middle of the sixth century in Rome.181 

Cooper examines textual evidence for what has been described as a wave of 

Cilician monastics whose removal to Rome in the seventh century may have been 

sparked by the progressive Arab expansion in southern Asia Minor as well by the 

continuing Monophysite controversy. These monastics may have felt greater affinity with 

their brethren in the West who supported the Diophysite position. Indeed, a significant 

number of Eastern "refugee" monastics, bishops, and presbyters assembled with the 

hundred-plus Western bishops at the mid-seventh-century Lateran Council designed to 

address the problem of monophysitism. 

Another witness to the Thekla cult at Rome is the alternative, later expansion to 

the ATh that records Thekla's post-disappearance journey to Rome and subsequent burial 

there.182 It is in Greek rather than in Latin as might be expected. This version, according 

to Cooper, may build (I would add, depending upon interpretation) upon the Seleucian 

account provided by Ps.-Basil in the Life. Cooper regards the continuation of the earlier 

account in this later version as an indication of cooperation between the two cult sites, at 

Seleucia and at Rome. As a precedent for such cooperation she refers to the symbiotic 
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relationship sketched by Ps.-Basil in the Miracles between Thekla's cult at Hagia Thekla 

and the one at Dalisandos, as well as with that of Paul's at Tarsus. 

Cooper suggests that this later ending to the Thekla story may well have been the 

product of the scriptorium of the Cilician monastery ad Aquas Salvias113, that, according 

to early medieval pilgrim itineraries, was part of the Pauline cult complex located along 

the Via Ostiensis and Via Laurentia that included the underground chapel and columbaria 

of Thekla. This site was identified as such by Armellini and excavated in the 1870s and 

later by Professor Umberto Fasola in the 1960s; in the last few years, frescos of the 

apostles have been uncovered from layers of whitewash.184 Three different seventh-

century sources make mention of the church of St. Thekla in its relation to St. Paul's: the 

Notitia ecclesiarum urbis Romae, the De locis Sanctis martyrum, and the Gesta Regum 

Anglorum. The latter mentions the church of Thekla in its relation to the gate of St. Paul 

and the church of Aqua Salvia. 

Cooper acknowledges the speculative nature of her study; whether or not her 

synthesis of the sources is accurate, the sources themselves bear witness to a Thekla cult 

tradition in early medieval Rome. 

Early-Twentieth-Century Interpretations of Thekla: Parallels with Classical 

Literary and Mythological Figures 

As the above survey of sources shows there is a long-standing tradition in regard 

to Thekla, her cult, image, and influence. From the inception of the tradition, beginning 

with the Church Fathers, Thekla has been appropriated and interpreted in various ways. 

An entire body of early-twentieth-century scholarship that did not accept a historical 

Thekla explained her as a successor to mythological figures. 
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Some of these early scholars, such as Radermacher,185 characterized Thekla as a 

composite of pagan cult figures. Radermacher argued that Thekla bears similarities to the 

nymphs in that she was offered asylum by the earth when she fled from sexual assailants 

and, like the nymphs, she was associated with vegetation and grottoes and possessed gifts 

of prophecy and healing. Like Athena, Thekla was venerated on the heights of the citadel 

and was characterized as a virgin-warrior goddess. Like Artemis, Thekla sat on a golden 

throne.186 Some scholars, including Radermacher, saw her as the female counterpart to 

Hippolytus whose disappearance is described in similar words to that of Thekla's. She is 

also sometimes likened to the healing heroes/gods Asclepius and Amphiaraos. The story 

of Androcles is similar to that of Thekla in that in neither account do the lions attack but 

instead provide protection for them from other wild animals. While these parallels may 

be drawn, Ps.-Basil, as is abundantly clear in both his introduction and first four miracles 

of his collection, did not envision Thekla as a successor but rather a supplanter of pagan 

divinities and chthonic heroes. 

There are, however, strong parallels to be drawn between Thekla and the Cynic 

philosopher Hipparchia (c. 346). Both Methodius and Ps.-Basil present Thekla as well 

educated. In the Symposium, Thekla expounds upon philosophy. As Hipparchia fell in 

love with the words and life of Krates and would not pay attention to other suitors despite 

their wealth, high birth, or good looks, so Thekla was entranced by the words of Paul and 

his manner of life to the extent that she rejected her engagement with the noble Thamyris. 

According to Diogenes Laertius, Hipparchia left behind her comb and loom to follow 

Krates.187 Similarly, Thekla sacrificed her jewellery and mirror to be able to be near Paul. 

Both Hipparchia and Thekla assumed men's clothing to accompany Krates and Paul, 
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respectively, in their travels. Such parallels with powerful women from antiquity 

combined with Thekla's authority to teach and to baptize have provided an impetus and 

touch point for scholarship on women's empowerment. In the next chapter, I will address 

the appropriation and appropriateness of Thekla as a role model for women's 

empowerment. 
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CHAPTER 3: 

THEKLA AS A ROLE MODEL FOR WOMEN'S EMPOWERMENT? 

In such a kaleidoscope of cultural images, as discussed in the previous chapter, 

how should Thekla be perceived? As a Christianized chthonic daemonm or hero, as an 

inheritor of Athena's warrior-goddess cult, as a legendary saint, as an imitatio Mariae or 

Christi, as a pagan philosopher or as something else entirely? 

Feminist Scholarship on Thekla 

Dunn, in his article on women's liberation and the Acts of Paul, cites Burrus, 

Carle\ Davies, and MacDonald, the major feminist scholars in regard to the Apocryphal 

Acts of the Apostles (hereafter designated as AAA) as sharing a "unanimous conclusion 

that the texts attest to women's liberation in early Christianity." Dunn challenges Virginia 

Burrus on a particular point by asking, "How could Burrus ignore or miss such details? 

One senses that Burrus has come to the text with a prior agenda."189 He continues: 

The desire to relate the Acts of Paul [and the Acts of 
Thekla] and other Apocryphal Acts of the Apostles to 
concerns relevant to twentieth-century feminism leads the 
authors to their consensus. This is also the bane of the 
consensus, since the authors impose on the text 
contemporary feminist thinking. The documents need to be 
researched on their own terms without the unwarranted 
apposition of contemporary ideology.190 

It is interesting that feminist scholars have chosen to champion the AAA and, in 

particular, have adopted Thekla as their patron saint, seeing her as a "sacred androgyne" 

suggesting that it is her very "betwixt and betweenness," her refusal to make the 

transition from the bisexual state of childhood to womanhood and choosing to remain 
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effectively a pre-adolescent female/male that secures women's equality with men in early 

Christianity and, in turn, women's place in the Church today.191 Schulenburg cites Pierre 

Delooz's notion that one is only a saint "for others" as well as "by others" and that the 

value of sanctity is situated in the collective memory.192 It is my intent in this section to 

consider the feminist claim in regard to Thekla and her suitability as presented in the A77* 

and in the Miracles as a saint for those who embrace radical feminism. 

Perceiving her to be the proto-type of empowerment, feminist scholars promote 

Thekla on several counts—one being female solidarity in the ATh. They see Tertullian's 

censure {De bapt. 17) of the APTh as evidence for the subjection and suppression of 

women in the early Church. Thekla's tonsure and "permanent " transvestism are cited as 

hallmarks of her androgyny in her bid to rise above the limitations of her sex. They 

enthusiastically describe the community of women who gathered at Hagia Thekla as 

rejecting traditional roles and responsibilities. Davies, in the Revolt of the Widows, 

concludes that the AAA "are evidence of a rebellion within the Christian church as well as 

a rebellion of women against their husbands."193 Of particular note to these scholars is the 

removal of Thekla's followers from the male presence.194 

According to Davies, the APTh were written by a woman, for women and 

represent women in rebellion to the church.195 Stephen J. Davis states that in both Egypt 

and Asia Minor, the cult of St. Thekla remained closely linked with communities of 

women for whom the example of Thekla served as a source of empowerment and as a 

cause of controversy.196 Dagron notes an underlying sense of feminine solidarity attached 

to the story of Thekla.197 Certainly such a solidarity is evident in the narrative of the 

Antiochene portion of the ATh in which even pagan women and a lioness are numbered 
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among Thekla's supporters and in which women are presented as consistently good, and 

men as consistently evil.198 

M. Aymer, however, challenges the feminist argument derived from the 

Antiochene portion by demonstrating that these scholars ignore a parallel community in 

the ATh comprised "of dominant males and submissive but passionate females." Aymer 

notes that juxtaposed with the scene at Antioch, in the Iconium passage of the text, men 

present rational arguments while women are silent actors, and that all the "characters— 

antagonists, protagonists, even the chorus—are paired heterosexually."199 This portion of 

the ATh is mixed in gender and decidedly male dominated. She notes that the two 

passages differ theologically and christologically as well. Aymer accounts for the 

dichotomy by suggesting that the Iconium and the Antiochene passages are products of 

two older oral narratives originating from two different communities with contrasting 

memberships, agendas and worldviews, combined into the ATh by a redactor. In Aymer's 

opinion, the makarisms of Paul and the testimony of Demas (vs. 5,12) in the ATh suggest 

an audience of mixed gender. 

Thekla did indeed appeal to an audience of both men and women and the patristic 

authors did cite Thekla as a role model of virginity, martyrdom, and orthodoxy. The 

survey of the primary sources attesting to the high esteem accorded to Thekla should 

raise some question as to the feminist interpretation of Tertullian's comments regarding 

her.200 Perhaps, as Dunn, Hayne, and Boughton argue, TertuUian was addressing the 

spurious nature of the work, considering it apiafraus rather than censuring the character 

of Thekla.201 This same reasoning addresses the feminist argument that the ATh was 

excluded from the canon due to chauvinism.202 If the ATh was considered problematical 
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in that it "pretended to contain a level of historical and doctrinal truth and apostolic 

authority that it did not possess" (rather than the character of Thekla being called to 

account), then the feminist claim that Thekla stands as a model of feminine freedom in 

direct opposition to the Church Fathers does not hold. 

Thekla and Transvestitism 

Despite the Church Fathers' frequent references to Thekla as one model of 

orthodoxy, claims in regard to Thekla as a proto-feminist persist. As examples of 

Thekla's liberation, feminist scholars point to the stripping away of the feminine in the 

APTh:2m first Thekla uses her jewels and mirror to bribe the jailer to allow her access to 

Paul (4.10-11); later, in some versions, as they travel to Antioch, after Paul's complaint 

that her beauty attracts unwanted attention (6.12), she cuts her hair;204 still later she 

exchanges her chiton for male clothing, ependytes, when she travels in mixed company to 

Myra in search of Paul (9.25).205 Is it not irresponsible to construct a theory of 

transvestism in regard to Thekla based solely upon passages from the ATh that record 

only the initial portion of her faith journey? 

But even if we were to focus only on that period in her life, the account of her 

appearance recorded in the Myrtle Wood would also have to be taken into consideration: 

upon taking up residence at Seleucia when she was eighteen years old, "give or take a 

bit," she was wearing earrings and a necklace. Not only is she not described as wearing 

manly attire, she is not even dressed poorly as one might expect an ascetic to be—but is 

bedecked with jewellery. 

The assumption of male clothing, at least in Thekla's case and perhaps in the case 

of other early Christian women who have been linked with transvestism by scholars, may 
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merely have been borne from necessity in a calculated effort to avoid unwanted advances 

from the opposite sex. The male clothing may have served temporarily as a disguise. Brit 

Berggren has noted that transvestism may be based on a practical and occasional need 

and does not necessarily indicate a permanent state.206 Dunn writes, "Cross dressing is a 

common literary motif and Thecla's action may have little or no theological significance 

beyond simply avoiding detection."207 Or donning men's clothing may, on the other hand, 

reflect these women's decision to step outside the traditional roles for women and to 

embrace an occupation traditionally associated with men. Hypatia sometimes wore men's 

clothing as well.208 In Mir. 14.39-41, in which Thekla, specifically described as "dressed 

as a virgin and as the rule for the holy handmaids of Christ," is engaged in explaining the 

fundamental doctrines of Christianity to the unbeliever Hypsistios, she is wearing dark 

clothing, specifically a purple mantle. In the Martyrdom of Euphemia, we read that "The 

Virgin [Euphemia] stood in a dark tunic and cloak, the sign of philosophy."209 Certainly, 

in the Graeco-Roman worldview, virginity and gnosis were closely linked. Indeed, 

virginity might be regarded as a criterion for gnosis.210 

The feminist scholars have missed that after her trials at Antioch, the governor 

ordered that Thekla's clothing be restored to her {Life 23.4-5): 

The governor orders her to be clothed with her accustomed 
{eidiep.Evoig) garments and to resume {dmkafteiv) the 
appearance befitting {Ttgenovxa) a respectable and chaste 
woman. 

Then, two chapters later {Life 25), after having spent time instructing Queen Tryphaena 

and her household in the Christian faith and having baptized some of them, she prepares 

to go to Myra to reconnect with Paul. We read that at that time, as she leaves Antioch, 
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"she changes back into a more masculine costume" {rtgdg xd dvdgixcoxegov 

fisxafimaxofiEvn TtdXiv)}11 In these two examples, note the simple but significant words 

"resume" and "back." These few short lines alone negate any argument for permanent 

transvestism in regard to Thekla, but let us continue to examine other evidence. 

In regard to the span of Thekla's life that must be considered in determining her 

manner of dress, the account in the Myrtle Wood is instructive: 

[Thekla] was, then, eighteen years old when she heard the 
teaching of Paul, and after her journeying and her ascetic 
life she lived for seventy-two years more, and at ninety 
years she died to the glory of the Father and of the Son and 
of the Holy Spirit forever and ever world without end. 
Amen.212 

That account is supported by the closing lines of the ATh: 

Thus suffered that first Martyr and Apostle of God, and 
Virgin, Thecla; who came from Iconium at eighteen years 
of age; afterwards, partly in journeys and travels, and partly 
in a monastic life in the cave, she lived seventy-two years; 
so that she was ninety years old when the Lord translated 
her. 

A thorough examination of the ATh and the Life & Miracles for references in regard to 

Thekla's attire is required before any legitimate hypothesis can be put forth. 

Initially, chiton referred to men's clothing while, later, it applied to women's as 

well. In our text, it is referred to as a piece of women's clothing that she laid aside in 

favour of that of men's. In the Life, Thekla, upon learning that Paul is at Myra, leaves 

Antioch: 

...changing back into a more masculine costume so that 
she might hide her radiant youthfulness [beauty] with a 
disguise...{Jtgdg xd dvdgixcoxegov fiexafimaxo/ievrj 
TcdXiv, cooxe emxgvjxxei xcp o%rjfiaxi xrjv emkd/movaav 
cogav avxfj)}n 
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The corresponding episode in the APTh reads as follows: 

...and, having crafted her chiton into an outer garment, in 
the guise of a man she went to Myra... {xai gdipaaa xdv 
%ixcbva eig EJtevdvxnv o%ri[xaxi dvdgixcb dJtnXdev ev 
Mvgioog...).214 

The feminist argument is based primarily on Thekla's assumption of men's 

clothing. There are three references to Thekla's apparel in the Miracles—long after her 

travelling days had ended. 

Miracle 12.28-9 

She took the corner of the ifiaxiov cloak that covered her 
head and the rest of her body... 

The ifiaxiov does not give further insight, except that it covered her head—a fact that 

suggests a woman's garment. 

Miracle 12.95-9 

The Martyr stood before me in the form of a young girl 
with a white, threadbare cloak {xgiftcuvup) that went round 
from her back and crossed her breasts and had been pinned 
at the other <opposite> shoulder with a brooch 
{efucETrogmjfxevcp) ,215 

Miracle 14.39-41 

The Martyr approached the sick man.. .in her own form and 
not in some other shape—a young girl, slim and not very 
tall...the radiance...of her body glistened under the dark 
clothing {(paiolg iftaxioig) and seemed to shine like the sun 
through a delicate, purple mantle {ex xivog dlovgyov xe 
xai Xemov Jiagajtexdo/taxog). 

Nothing definitive can be learned in regard to gender from the clothing terms in 

these three passages. In two of the passages, however, Thekla is specifically described as 

a young girl and as wearing a cloak fastened at the shoulder by a brooch. As will be 
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discussed below, in another text, Thekla is wearing a distinctly female garment that is 

fastened at the shoulder with a brooch. One scholar notes that while "the narrative we 

have [i.e. the APTh and, subsequently the Life & Miracles] apparently approves and 

indeed praises this transgression [that of choosing a severely ascetic Christianity against 

the dominant cultural norms] as gender transcendence"—a point that is highly 

questionable—"the narrative as we have it also underscores Thecla's gender, a dynamic 

that persists in multiple interpretations of her story."216 Try as they might, feminist 

scholars cannot erase or explain that dynamic away. 

Intriguingly, something of what Thekla was wearing at the time of her 

disappearance, at the end of her life, is recorded in the closing lines of the alternate 

version to APTh (11.13/ line 53) and in the Myrtle Wood (line 192). According to these 

accounts, as Thekla disappeared into the rock, her pursuers laid hold and ripped off part 

of her maphorion.211 A pharos was a cloak or mantle typically worn over a chiton (and 

sometimes used as a shroud or pall). Nicetas of Paphlagonia wrote of this same episode 

that Thekla disappeared into the rock leaving a tip of her garment (Td xrjg emofiidog 

megvyiov) as a witness.218 The emofiig was part of a woman's tunic, specifically the part 

that would be fastened at the shoulder with a brooch.219 Symeon Metaphrastes, in his 

paraphrase of version II of the APTh, substitutes the word omophorion for maphorion?20 

The prefix omo- indicates untanned leather or, figuratively, coarseness. At the time of her 

disappearance, then, Thekla was wearing a leather or, perhaps, coarse cloak that was 

typically worn over a chiton. Recall that in Thekla's early travels with Paul she 

specifically exchanged her chiton for male clothing. If this line of reasoning is accepted, 

then, at the end of her life, as she flees her attackers, Thekla is presented as wearing 
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women's clothing. If this be the case, it cannot be argued that she was a permanent 

transvestite and, in turn, the feminist argument is rendered otiose on that point. 

Male Presence 

Let me now turn to the claim that both Thekla and her followers eschewed the 

male presence.221 This seems the oddest claim of all considering the impressive dossier of 

material that argues to the contrary. In biblical tradition, Jesus' close associates included 

both men and women. Paul counted both men and women among his synergoi.222 

Thekla's absolute devotion to Paul clearly demonstrates that she was unconcerned with 

escaping male leadership.223 Shortly after her conversion, during the formative stage of 

her faith, she traveled with a mixed-gender group.224 Egeria enthusiastically relates that at 

Hagia Thekla, at the time of her visit in 384, there were innumerable monastic cells for 

men and women and that there were both monks and apotactites, tarn viris quam 

feminis.225 

Ps.-Basil, in Mir. 44, lists by name the men and women who were associated with 

the religious community at Hagia Thekla and of them he writes: 

...the Martyr [Thekla] publicly recognized many men as 
they lived to the pinnacle of excellence, and <as well> she 
thoroughly trained many women who have adopted the 
same zeal....For what could anyone say is better: 
concerning these people, on the one hand, than to be under 
the direction of such a leader and to be trained by her in 
asceticism; and concerning the Martyr, on the other hand to 
take care of and to lead this group in comparison with 
which each individual female and male alike, the entire 
cosmos has no equal?226 

Additionally, it is clear that men as well as women came as suppliants and pilgrims to 

Hagia Thekla. Gregory of Nazianzus enjoyed the seclusion of Hagia Thekla.227 Both men 
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and women were beneficiaries of Thekla's miracles. In the Miracles, men as well as 

women are called upon as witnesses to attest to the veracity of the miracles (e.g. 

Modestos, Mir. 19; Sosanna, Mir. 46). 

A subtle witness to the presence of men in the community of Hagia Thekla is 

attested in the miracle concerning the married and illiterate Xenarchis. Ps.-Basil relates 

that 

A certain one of the pious <from Hagia Thekla>, whether 
of the men or of the women I cannot say, with a book in 
hand, gave it as a gift to her.228 

It is clearly irrelevant to Ps.-Basil whether the gift-giver was male or female. If males 

were not part of the composition of the community at Hagia Thekla and if the gift-giver 

were male, would that not have been a significant detail to note? As it is, the gender of 

the messenger is dismissed by Ps.-Basil as insignificant which indicates the normalcy of 

the male presence at Hagia Thekla. If the textual evidence is not sufficiently persuasive in 

regard to the male presence at Hagia Thekla, archaeological evidence confirms: the 

remains of a young man have been discovered in a rough grave at the south side chamber 

of the Cave Church at Hagia Thekla.229 

Even in the collective memory of the Thekla tradition, St. Thekla was often paired 

with male saints. At Konya, Thekla's native Iconium, there are the twin peaks St. Philip 

and St. Thekla. Thekla is also sometimes associated with St. Konon, another first-century 

personality, who was from Bidana which lies between Iconium and Hagia Thekla.230 In 

Justianopolos, modern day Galata, the two churches, St. Konon and St. Thekla, are cited 

as being situated near each other by John Malalas.231 In Egypt, St. Thekla is sometimes 

paired with St. Menas on ampullae and pottery, and in iconography.232 
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Women's devotion to Thekla at Hagia Thekla cannot in any way be construed to 

have developed in isolation from men.233 Thekla served a heterogeneous clientele. The 

hagiographic-gendered partnerships reinforce, as Wagner-Hasel would say, the relation 

rather than the separation of the sexes at Hagia Thekla and in the Thekla tradition.234 

Marriage and family ties are affirmed in several of the miracles: in a response to a 

wife's fervent prayers, Thekla effected the conversion of the husband to orthodox 

Christianity {Mir. 14); Thekla restored the beauty of Kallista so that she could regain the 

favour and the bed of her husband {Mir. 42); Thekla sent a copy of the Gospel to 

Xenarchis, an illiterate married woman, who "was pleasing to the Virgin though she was 

married" and enabled her to read {Mir. 45); when wedding plans went awry, Thekla came 

to the rescue {Mir. 21); Thekla turned the unfaithful Vitianos "to hate fornication and to 

love the beautiful and just [bonds] of marriage" {Mir. 20). Although Thekla rejected 

marriage for herself, she protected the institution of marriage.235 Thekla did not promote 

the rebellion of wives against their husbands, as feminist scholars would have us 

believe,236 but, to the contrary, she actively worked to restore marriages. 

In this section, I have noted evidence that suggests Thekla was not a permanent 

transvestite, that neither she nor her followers eschewed the male presence, and that the 

cult did not demand a severing of marital or familial ties. Far from being the embodiment 

of feminist freedom and empowerment, Thekla, although a powerful person in God, was 

characterized as supporting traditional and orthodox Christian values of the early Church. 

This leads one to question her appropriateness as a champion for feminist scholars.237 

This raises the question as to who Thekla was, in a historical sense: a fabrication, afabula 

tota2n a feminist fantasy, or a historical heroine? 
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Thekla's Personality 

It is significant that Thekla's personality displays little change between the ATh 

and the Miracles although the texts are separated by three centuries. She displays courage 

and fearlessness in the face of oppression. As noted already, she is characterized as a 

"beastfighter" in the ATh and in the Life?39 In Antioch, to repulse the advances of 

Alexander, the Syriarch, she tears the crown from his head and casts it to the ground.240 In 

the Symposium of Methodius, however, Thekla does behave in a more "saintly" fashion. 

Unlike later vitae and miracula in which the private virtues of saints are enumerated, 

comparatively little is said in regard to those of Thekla. She never prays in the Miracles. 

Ps.-Basil does present Thekla as "truly a helper," one eager to assist, compassionate 

toward the poor and oppressed, a good listener, gracious and good-willed, a lover of 

silence and solitude, and as the "O So Gentle One." In appearance, she is presented as a 

lovely, unarmed, young maiden. 

Those characteristics and attributes, however, are far outweighed by more 

aggressive ones. Dagron notes that Thekla is characterized by differing roles and also by 

varying registers of emotion. Schulenburg has noted that it is expected of holy heroines 

that they be atypical and engage in paranormal exploits. Thekla fits the bill. Pesthy makes 

the following observations in regard to Thekla's character: 

She is hot-tempered and passionate, and acts accordingly. 
One can say that in certain cases she overreacts, a fact that 
may have added to her popularity.241 

Thekla is characterized by Ps.-Basil as a dynamic, animated and active, rather than a 

mild, submissive, self-effacing saint. She is a "militant saint" compared to a "private 
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saint."242 This aspect of the Miracles may have militated against a broad reception of the 

text. 

In Mir. 16, Thekla is identified as a helper, ally, and protector. She installs herself 

as a fortress against the pagan gods of Seleucia. In the Miracles, she is said to conquer in 

extremely manly fashion, throw firebrands and raise a war cry, perform powerful and 

unsurpassable feats, comport herself in general-like fashion, drive in a fiery chariot, pilot 

a storm-tossed ship, stand on mountain ridges as she rains down fire on the enemy, and 

threaten punishment. When upset, she is described as having a fierceness of appearance 

and expression, as pacing up and down the city or in her sanctuary, crying out, 

threatening punishment, setting her hand in battle, and fixing a terrifying gaze upon those 

who meet with her displeasure. 

Dagron notes that Thekla's true temperament is revealed post mortem, or perhaps 

he would be more true to the text if he were to say post-disappearance. He writes that "les 

coleres de Thecle font peur" and enumerates the several miracles in which her rage is 

unleashed.243 Johnson sees her as a "divine avenger" and categorizes a number of the 

miracles as acts of vengeance.244 Ps.-Basil, himself, is often gripped with fear as he 

records Thekla's actions even to the point of consciously changing direction in his 

narrative: 

So come now, let us move on...from the more somber 
miracles to the brighter ones, from the more severe to the 
more kindly, so that we, tense from fear, may lift up our 
spirits and be warmed again by some sweeter and gentler 
accounts.245 

Ps.-Basil sums it all up with his concise but compelling comment: She is like a Fury.246 
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Thekla as Apostle, Martyr, and Virgin 

Ps.-Basil addresses Thekla in the Miracles as "Thrice-blessed One."247 The term 

"thrice-blessed" refers to Thekla in three different aspects—those of Virgin, Martyr, and 

Apostle. Apostle refers to Thekla's authority and divine assignment; Virgin, to her 

manner of life and intercessory work; and Martyr, to her miracles and thaumaturgical 

activity. These three aspects also represent three stages in the early church—the apostolic 

age, the era of the martyrs and, finally, that of the ascetic movement in which virginity 

was so highly esteemed. Thekla lived during each of these stages (c. 30-120). It is in the 

closing chapter of the Life that this triune picture of Thekla is first presented when Ps.-

Basil addresses her as "O Virgin, Martyr, and Apostle."248 This formula repeats itself with 

slight variation in the Miracles249 and also in the Myrtle Wood. 

Thekla as Martyr/ Protomartyr 

"Martyr" is the most frequently employed epithet for Thekla in the Miracles. It is 

used over sixty times. Although Thekla was not martyred, she was prepared to be as she 

endured the "martyrial contests." Corrington Streete characterizes them as a "series of 

near misses" and as "virtual martyrdoms."250 In the Miracles, when asked, Thekla 

identifies herself as the Martyr rather than the Virgin or the Apostle: "I am Thekla, the 

Martyr of Christ" {Mir. 14). 

The opening chapter of the Life refers to Thekla as a martyr: 

At this time, in turn, Thekla also came on the scene not 
after many male and female martyrs but second 
immediately after the apostles and the martyr Stephen— 
whom the Word of Truth acknowledges also as first—but 
she is the first—so that Stephen heads the list of all 
men...and Thekla [heads the list] of women.251 
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Although Ps.-Basil refers to Thekla as the "great Martyr Thekla" {tj fxeydXn 

judgxvg and xfj dyia /xeyaXop.dgxvgi {Mir. 4. 44, 53) and as the first among women 

martyrs, he does not use the term protomartyr in the text. It is, however, included in the 

title to the Miracles. The anonymous author of the Myrtle Wood, who also advances the 

triune formula of Thekla, does refer to Thekla as protomartyr (as will be discussed below 

in the section entitled "Thekla as Martyr/Protomartyr). Isidore of Pelusium (d. 450), a 

contemporary of Ps.-Basil, is generally thought to have been the first to call Thekla 

"protomartyr."252 An earlier reference to Thekla as both apostle and protomartyr is 

contained in the title to Ps .-Chrysostom's homily about Thekla, but that, of course may 

be a later addition to the text.253 Evagrius also used the term in his account of Thekla's 

appearance to Emperor Zeno.254 Numerous Byzantine writers make reference to Thekla as 

protomartyr.255 The inscription Jtgcoxop.dxv{gog) 0exX{ng) from Isauria (c. fifth to sixth 

centuries) bears witness to its common currency.256 

According to Bowersock, the term protomartyr does not appear in the Bible and 

the biblical use of the word "martyr" (even in relation to Stephen or Jesus) means 

"witness" rather than "martyr." References to Stephen qua martyr257 arise in the fourth 

century258 and Jesus is called protomartyr by Gelasius of Cyzicus in the fifth century. 

Bowersock regards the term protomartyr as "part of post-Constantinian theology" and as 

emerging after fiagxvg came to mean "martyr." Noting the late-antique confusion as to 

whether Stephen, Thekla, or Jesus, should bear the title, Bowersock is of the opinion that 

Jesus has the best claim.259 

In the Life & Miracles, the term martyr, unlike those of virgin and apostle, 

includes the notion of "action" in its semantic field. Three times in the text the question is 
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asked: "And what did the Martyr <do>?" (77 oi>v rj judgxvg;).260 As Martyr, Thekla made 

visitations261 (while sometimes appearing in the epiphanies as a virgin as in Mir. 14), 

prescribed cures {Mir. 39), was the true helper and healer of mankind {Mir. 11 and 25), 

healed the sick {Mir. 12 and 25), extended grace, aid, and forgiveness {Mir. 8 and 23), 

displayed compassion {Mir. 43), functioned as the leader of the ascetic chorus {Mir. 44), 

reversed circumstances {Mir. 36), distributed gifts at her panegyris {Mir. 33), rescued 

cities {Mir. 26), performed miracles {Mir. 24), directed Ps.-Basil to his work {Mir. 10), 

and received prayers {Mir. 10). The Martyr "observes everything and watches over 

everything" {Mir. 21) with her "powerful and unsleeping eye" {Mir. 34). She is also 

referred to as a helper {dgcoydv), ally {avpifiaxov), and protector {ejtixovgov) {Mir. 

16.27).262 Both the church263 and the miracles264 are referred to as the Martyr's (rather 

than the Virgin's or the Apostle's). 

Overlap Between Virgin and Martyr 

The different aspects of Thekla are not disconnected. The anonymous Life of 

Olympias provides a summary of Thekla's story and notes in the same sentence the two 

aspects of Thekla as Virgin and Martyr: 

Among them was Thekla, a citizen of heaven, a martyr who 
conquered in many contests, the holy one among women 
who despised wealth, hated the sharp and transitory 
pleasures of this world, refused a pecunious marriage and 
confessed that she would present herself a chaste virgin to 
her true Bridegroom.265 

Thekla's annual festival is noted as both the festival of the Virgin—in honour of 

the Martyr (29)—and the festival of the Martyr (33). With two exceptions, it is 
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exclusively the Martyr who is said to make an appearance/visitation. Twice, however, 

Thekla appears in the aspect of Virgin.266 

This overlap between Virgin and Martyr was evident early in the textual tradition 

in Ps.-Chrysostom's panegyric to Thekla. While he was speaking, the preacher-

panegyrist and his congregation must have been looking at a representation of Thekla: 

It seems to me if I were seeing today this blessed maiden in 
a mirror pictured by memory; she is holding in one hand 
the crown for her victory over lusts, in the other the crown 
for her victory over dangers; with this hand she is offering 
to the Ruler of the universe her virginity, with the other her 
martyrdom. Because she possessed virginity, too, and this 
is, when we look at it closer, a great martyrdom before the 
martyrdom.267 

Thekla as Virgin 

As early as perhaps eighteen years of age, Thekla as Virgin arrived in the area of 

Seleucia and proceeded to oust Sarpedon {Mir. 1). In the aspect of Virgin, Thekla spent 

time in her bridal chamber {Mir. 23), received honour at the panegyris at Dalisandos 

{Mir. 26), was supplicated for protection as the "wonderfully victorious and Christ-

bearing virgin" {xaXXlvixe xai %gujxo(f)dge Jtagdeve) {Mir. 27.8), knew how to help 

those in need {Mir. 28), received thank offerings dedicated to her {Mir. 13), hosted 

citizens of Tarsus {Mir. A), and was committed to the protection of cities {Mir. 6). The 

Virgin's strength, astuteness, and good will are cited {Mir. 13). Twice Ps.-Basil directs 

his supplications for protection to the Virgin. 

The word parthenos occurs in the Life twenty-five times, fourteen of which refer 

to her in her aspect as Virgin of God.268 In other texts, Thekla is referred to as a 

"perpetual-virgin" {deundgOevog). Dio Cassius uses the term in describing the Vestal 
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Virgins (al iigeiai at deutdgOevoi).269 Philo uses the term many times in his writings. In 

the Christian domain demdgdevog came to be used formulaically for Mary the Mother 

of God regardless of genre in liturgy, history, patristics, etc.270 The term is also attested 

for individual women on Christian inscriptions.271 Ps.-Basil, however, does not use the 

term deutdgBevog either for Mary or for Thekla. 

Gregory of Nazianzus refers to Athanasius of Alexandria's connection to "the 

holy and beautiful-virgin {xaXXutagdevog) Thekla.272 Gregory of Nyssa also refers to 

Thekla as a virgin.273 

Perhaps the best synthesis of these two aspects of Thekla—Martyr and Virgin—is 

found in the panegyric to Thekla by Ps.-Chrysostom:274 

It seems to me as if I were seeing today this blessed maiden 
in a mirror pictured by memory; she is holding in one hand 
the crown for her victory over lusts, in the other the crown 
for her victory over dangers; with this hand she is offering 
to the Ruler of the universe her virginity, with the other her 
martyrdom. Because she possessed virginity, too. And this 
is, when we look at it closer, a great martyrdom before the 
martyrdom...All this had made the virginity of the blessed 
virgin into a great martyrdom.275 

But Thekla was not only the Virgin and the Martyr, she was also an Apostle. 

Thekla: Equal to the Apostles 

Ps.-Basil's vision of Thekla's authority is established by St. Paul's discourse near 

the end of the Life in which St. Paul invests Thekla with apostolic authority: 

[Thekla] you already are victorious over troubles and 
courses of action of apostolic proportion so that you no 
longer lack any [qualification] for apostleship and 
inheritance of the divine message. Away with you, then, 
and teach the Word, and finish the evangelical course and 
share with me zeal on behalf of Christ. For on this account 
Christ has chosen you through me in order that he may 
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attract you into apostleship and place in your hands some of 
the cities still uninstructed.276 

It is clear that Ps.-Basil regards Thekla as an apostle though she is not styled as 

such in the APTh. He does not use the word isapostolos but still he numbers Thekla 

among the apostles.277 Similarly, Ps.-Basil references Thekla as being equal to the 

apostles (though she is not referenced as such in the APTh) when he writes: 

O Virgin.. .you who are the loveliest first fruit of the church 
after, of course, the apostles, or numbered even with those 
very apostles.278 

And again 

For you yourself [Thekla] will also attract many other 
followers and lead them to your bridegroom as Peter 
[does], as John [does], as each of our apostles [does] among 
whom you yourself by all means also will be counted—I 
know it well.279 

The title to Ps .-Chrysostom's homily on Thekla is to "the holy protomartyr and 

apostle Thekla."280 Later, the historian Nicephorous referred to the "holy apostle 

Thekla."281 Today in various liturgies of eastern churches Thekla is one of several saints 

who bears the title "Equal to the Apostles." That title is reserved for a specific category 

of saints. According to Piccard, 

These are the women and men saints through the centuries 
who first brought the Christian faith to a territory, country 
or people, or who had a major role in converting peoples or 
in maintaining the faith...282 

Eisen describes those who are called "Equal to the Apostles" as "being associated with 

primary missionary activity."283 This is consistent with Thekla being sent by St. Paul to 

preach the Word in "cities still uninstructed." 
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As Piccard states, thus far, there is no known formal criterion or process for the 

assignment of the title. Several New Testament women including the Easter morning 

Myrrh-Bearing women, Photini (the traditional name of the Samaritan woman at the 

well), and Apphia (Philemon 1.2) of the New Testament seem to have received the title 

retroactively.284 Thekla is the earliest extra-biblical woman to whom the title is known to 

have been attached. While Thekla is regarded as the protomartyr, nowhere is she 

described as first among women apostles. That honour goes to Mary Magdalene. Rufinus 

(c. 403) provides the first attestation to the fourth-century missionary activity of a captiva 

who is credited with the proclamation of Christ in Georgia.285 In Georgian tradition 

Rufinus' prisoner of war is identified as Nino/Nina, "Equal to the Apostles."286 Both 

Mary Magdalene (July 22) and Thekla (September 24) are cited as "Equal to the 

Apostles" in the Menologion of the Liturgikon, the missal of the Byzantine Church.287 

Thekla is referred to as apostle nine times in the Life & Miracles: six times in the 

Life, and three in the Miracles?™ In the prologue to the Life, Ps.-Basil explains that he 

has undertaken to write "the history of the apostle and martyr" "so as not to leave 

unknown any of the words spoken or the deeds done by the apostle and martyr."289 Ps.-

Basil especially mentions "words spoken" and "deeds done." We have already seen that 

deeds and activity are especially associated with Thekla qua Martyr. It would seem that 

"words spoken" is associated with apostleship. This is corroborated by Paul's instructions 

to Thekla, as an apostle to "preach the Word." Because the Miracles are about Thekla's 

post-disappearance thaumaturgical activity (rather than establishing her apostolic 

authority which has already been determined in the Life) it is to be expected that her 

apostleship would figure to a lesser degree in this part of the text. 
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Thekla in the Myrtle Wood 

In contrast to the Miracles, the Myrtle Wood, the anonymous account of Thekla's 

pre-disappearance missionary activity in Seleucia and the surrounding area, presents her 

primarily in the aspects of Apostle290 and Virgin.291 In this text, Thekla is referred to as 

Apostle thirteen times, and as Virgin eleven times. The word Martyr does not occur in the 

text. In its place, the word Protomartyr is used and only infrequently (and only in 

formulaic conjunction with Apostle with or without Virgin).292 In general, when the 

author of the Myrtle Wood refers to Thekla, it is primarily as "the holy Apostle;" 

however, in the course of his narrative, when he references her from the perspective of 

others such as the Isaurian nobleman and his wife, the Seleucian doctors, or the unclean 

spirits—both in indirect and in direct speech—the word Virgin is used exclusively. 

In the Myrtle Wood, the author cites St. Paul's endorsement of Thekla as an 

apostle (15). Her message {xrjgvyp.a), her healings, her fight with wild beasts, her 

preaching of the Gospel, and her part in founding the church are mentioned in reference 

to Thekla in her aspect as Apostle. 

In the aspect of Virgin, in the Myrtle Wood, Thekla is associated with women 

renouncing {aTisxd^avxo) the world and embracing asceticism,293 with driving out 

daemones, with healing, and with outperforming the local doctors who mistake her as a 

virgin priestess of Artemis. And as Virgin, Thekla escapes sexual assault by the men 

whom the doctors hire to deflower her. 

The triune formula for Thekla encountered in the Life & Miracles is also present 

in the Myrtle Wood but with more embellishment: "the holy apostle and beautiful virgin, 

protomartyr among women" (4-5);294 "the holy, beautiful virgin, protomartyr, and 
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apostle" (78); "Thekla from Iconium, the virgin, protomartyr and apostle of God" (194). 

As an apostle, Thekla was qualified to perform baptism and to evangelize. The author of 

the Myrtle Wood is unapologetic that Thekla baptized Androklea and her daughter 

Theonilla and that she persuaded a nobleman to become a Christian. It should be noted, 

however, that in the case of the nobleman, a priest from Antioch arrived to baptize the 

man and his entire household. 

Conclusion 

In the Life, Ps.-Basil showcases Thekla as Apostle while in the Miracles he 

presents her primarily in the aspect of Martyr. Thekla as Virgin is given the least 

prominence by Ps.-Basil (which seems odd in that he is writing in a Christian cultural 

milieu in which chastity—especially virginity—was highly valued and promoted). The 

author of the Myrtle Wood, on the other hand, through his authorial lens, presents Thekla 

primarily as Apostle but, when writing of others' perceptions of and interactions with 

Thekla, he refers to her exclusively as the Virgin. The epithet "Martyr" receives the least 

press in the Myrtle Wood. 

St. Thekla resonates with both Ps.-Basil and with the anonymous author of the 

Myrtle Wood. She is, however, more "saintly" in the Myrtle Wood. Both authors regard 

Thekla as Virgin, Apostle and Martyr. It is difficult to identify exclusive domains for the 

nomenclature but let me repeat here that Apostle refers primarily to Thekla's authority 

and divine assignment; Virgin, to her manner of life and intercessory work; and Martyr, 

to her miracles and thaumaturgical activity. The Myrtle Wood could be likened to a mini-

series in which her life and deeds are presented; while the Life & Miracles is on a much 

grander scale—and is more like a movie with its sequel. 
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Francois Bovon has observed that an author's selection of an apostle about whom 

to write is neither uncalculated nor arbitrary and reflects the author's preferences and 

convictions: "Dis-moi done quel est ton apdtre et je te dirai qui tu es."295 There are two 

authors, two texts, one saint, and similar story lines but with subtle shades of emphasis. It 

is difficult to conjecture as to what made Thekla, especially in the aspect of apostle, 

particularly intriguing to the author of the Myrtle Wood. That Ps.-Basil forefronts Thekla 

as Martyr in the Miracles—one ready to lend aid and vanquish evildoers—is 

understandable considering the challenges he faced with the ecclesiastical hierarchy. 

The Thekla of the Miracles is a different Thekla from the one who persists in 

extant texts from both the eastern and western empires, and a different Thekla from the 

one who is presented in feminist studies today, and still a different Thekla from the one 

worshipped in Catholic and Orthodox liturgies. Iconographically, Thekla persisted in 

Christian tradition in her aspect of Martyr. Textually, Thekla as Virgin endured in the 

west while eastern texts perpetuated her story as both Virgin and Martyr. The notion of 

Thekla as an apostle was suppressed. Regardless of authorial vision or intent, Thekla 

herself remains "thrice-blessed." 

Truly Empowered: Thekla as Chorus Leader 

"I would only believe in a God who knows how to dance." 

- Friedrich Nietzsche 

In Mir. 44, Ps.-Basil's literary composition reaches a crescendo of praise for St. 

Thekla, dramatically set off from the rest of the text by the use of the optative mood 

(applied sparingly elsewhere) and embellished with the topos of inexpressibility: 
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Which could anyone say is better? In regard to these people 
(i.e. followers of St. Thekla) on the one hand, to be under 
the direction {xaxQtfvai) of such a leader {rfyefiovidi) (i.e. 
Thekla) and to be trained by her in asceticism; or, on the 
other hand, in regard to the martyr, to take care of and to 
lead this choros {e^dgxew x°Q°v)~ compared to the 
members of which, female and male alike, the entire 
cosmos has no equal?"296 

In this passage, the author's ultimate representation of Thekla, the zenith of praise 

for her, Thekla is described as a choral leader extraordinaire and not the leader of just any 

chorus, but of the very best chorus, both collectively and individually, of which the world 

can boast! The exemplary lives of the individual members of this virginal and continent 

chorus are in themselves miracles of Thekla. 

To better understand the significance of Thekla's characterization by Ps.-Basil as 

the Chorus Leader of her devotees, the concept of dance and its relation to virginity in the 

mindset of the early Church needs to be contextualized. 

The persistence of dance phenomena and terminology in Christian texts has long 

been debated in scholarship. The phrase "chorus of virgins" (as distinct from tagma or 

sunodia) occurs regularly in late-antique Christian texts. Interestingly, of the three 

recognized orders {tagmai) for women in the late antique church (widows, deaconesses, 

and virgins) only that of virgins implied movement—from a terrestrial state to a celestial 

one. Granted, the phrase is often employed in reference to the celestial state and with the 

future tense, which justifies an anagogical interpretation; at other times, however, it is 

used in the present tense, and in a context suggestive of actual practice. Is the 

phraseology merely symbolic or might it also be indicative of actual practice? 
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The celestial/terrestrial dichotomy in regard to choruses is captured in the fifth -

century work The History of the Monks of Syria by Theodoret who writes: 

[The Cilician monk Theodosius] after living a short time, 
migrated to the angelic chorus {chows)...and was 
succeeded by Helladius whose disciple Romulus was made 
leader of a huge flock, and his chorus {chows) continues in 
our midst to this day. (10.8-9) 

This passage is illustrative of the two contexts, the heavenly and the terrestrial, in which 

the phrase "chorus of virgins" occurs. 

The expression "the chorus of virgins" has long been regarded in scholarship as a 

pervasive similitude or merely a metaphorical turn of phrase.297 When confronted with 

statements such as that of Gregory of Nazianus on Christmas Day, 379, enjoining his 

congregation to "Run with the Star! Praise God with the Shepherds! Sing hymns with the 

Angels! Dance with the Archangels!," scholars have been reluctant to understand them as 

reflective of an actual practice of liturgical dance in the Church.298 

In the fifth century, Nicetas of Remesiana in Dacia argued, however, that a 

sublimation of a particular thing such as "making melody in your heart" does not 

preclude the actual practice of singing {De utilitate hymnorum 2)?" It follows, then, that 

the concept of "dancing with the angels" does not necessarily preclude the practice of 

dance. Certainly, many of the compositions by the early Byzantine liturgist Romanos the 

Melodist invited the congregants to physical expression during worship. There is general 

agreement based on textual evidence for Christian dance during the second and third 

centuries. That spontaneous dance was a recognized and acceptable practice of the early 

church is reflected in the following works: The Acts of John, the writings of Clement of 

Alexandria, the Acts of Thomas, and the Shepherd of Hermas. Evidence in regard to 
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choral vocabulary and phraseology, scattered though it may be in Christian texts, attests 

that the energy of choral dance was not only sublimated to the spiritual but was also, at 

times, employed in actualized and functional contexts, even liturgical ones. 

Historically, dance was more endemic in the eastern empire than in the west. 30° 

Dancing was most often religious in nature. According to Lucian, "...one cannot find a 

single ancient mystery in which there is not dancing."301 This is particularly the case in 

Asia Minor which has long been described as a song and dance culture and which Pindar 

characterized, with double-entendre, as "Asia with broad dancing places."302 Rough 

Cilicia was one of the regions where Alexander the Great chose to stage not only athletic 

games for the enjoyment of his troops, as was his custom, but musical competitions as 

well. Ps .-Basil's glowing recommendation of Seleucia cites the eloquence of its rhetors 

and "the melodiousness of its music" {Life 27). Indeed, music and dance were as endemic 

to the region as was banditry. In fact, the two are juxtaposed in one account in which 

Isaurian bandits make their captives dance and sacrifice to Zeus. 

It is within the borders of Asia Minor that accounts of dancing virgins seem 

particularly prevalent. In the pre-history of central and eastern Asia Minor, as recorded in 

the religious festival texts of the Hittites, the tradition of their neighbours, the Huttites, 

included religious progresses up mountains led by dancing virgins followed by the king 

and queen and their priestly retinue. And it was in Venasa of Cappadocia that the scandal 

of Glycerius the presbyter and his kidnapped chorus of dancing virgins occurred. The 

Shepherd of Hermas (early second century), which enjoyed quasi-canonical status in the 

East (while not widely read in the West despite its Roman provenance), includes the 

enchanting descriptio of dancing virgins.303 Methodius' Symposium of the Ten Virgins, 
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written most likely at Termessos and regarded as one of the loveliest prose poems in 

Christian literature,304 presents the virgins as standing in a chorus with Thekla at the 

center as their leader. 

Christian dance was often explained as an imitatio. Gregory of Nazianzos, in his 

sermon on 4 Macabees, ascribes the following words to the mother of the seven martyrs: 

<Their sufferings> are now acclaimed by the survivors as 
a delight, a glory, a reason for instituting dances 
{chorostasiai) and joyous celebrations. 

Gregory follows the mother's declaration of praise with this exhortation: 

Priests, mothers, children—let us imitate them!305 

Saint Basil, as well, urges an imitatio when he writes, Ti ovv fiaxagicbxegov xov 

xrjv dyyeXcov xogeiav ev yfj ftifieiaOai?06 To the mind of the late antique Church, there 

was no one better able to imitate the chorus of the angels than dedicated virgins. 

The Church Fathers were heirs to the Graeco-Roman notion of celestial harmony 

and the music of the spheres, the Pythagorean-Platonic persuasion that music originates 

in the ordered movement of the celestial spheres and subsequently resonates and is 

mirrored by the healthy body and virtuous soul. Echoes of such thinking can be detected 

in such works as the Acts of John, the Shepherd of Hermas, the Acts of Thomas, the 

writings of Clement of Alexandria, and Philo's description of the Therapeutae recorded 

by Eusebius, all texts widely read in the East. 

According to Miller, three basic images persisted in Christianity: 1) the communal 

dance of creation, 2) the spiritual dance of Ecclesia and 3) the perpetual dance of 

paradise.307 The Cappadocian and Eastern Church Fathers extensively employed dance 

imagery in their writings, reasoning that the purest souls, being ordered by God, are the 
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most harmonious. It follows that virgins, being chaste and pure, are restored to the pre-

lapsarian blessedness, a life of purity and chastity like that of the angels. Novatian, in his 

treatise On Purity [7], writes, "Virginity makes itself equal to the angels." And since 

angels and archangels sing and dance in the celestial spheres, by analogical association, 

so do virgins. Virgins qualify for the angelic chorus precisely because they are 

unencumbered by marriage. They have retraced their steps to the point of departure at the 

fall. Gregory of Nyssa {De virginitate 12.4) expands on the thought when he writes, 

Now, through the same sequence it is possible for us to 
retrace the steps and return to the original blessedness. And 
what was this sequence? 

Gregory lists the sequence: the pleasure brought about by deceit, the fall, shame and fear, 

the hiding in leaves and shadows and then the cover-up by skins, disease, toil, and 

marriage "as a consolation for death." He continues, 

If we are going to return thence and be with Christ, we 
must begin at the point of deviation...and the point of 
departure from the life in paradise was the married state, 
reason suggests to those returning to Christ they first give 
this [marriage] up. 

In the Life of Olympias, Olympias' journey on "the path that leads to heaven" is 

facilitated by her "tracing the footsteps" of Thekla.308 In the "liturgically-formulated"309 

Hymn of Thekla contained in Methodius' Symposium o/the Ten Virgins (11.3), Thekla 

lists those things that she left behind on her pathway to God: 

For Thee, my King, have I refused a mortal marriage...and 
I have come to Thee in immaculate robes that I may enter 
with Thee Thy blessed bridal chamber. 

In De virginitate, (14.4), Gregory comments, 
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For if the life which is promised to the just by the Lord 
after the resurrection is similar to that of the angels, and 
release from marriage is a peculiar characteristic of the 
angelic nature, the virgin has already received some of the 
beauties of the promise." 

John Chrysostom takes a similar position in his discussion of virginity {De virginitate). 

Through virginity, mankind vies to be equal to the angels. 
The angels have stood continuously by God and serve Him: 
so does the virgin. ...Do you grasp the value of virginity? 
That it makes those who spend time on earth live like the 
angels dwelling in heaven?" (1.1-2). 

He also writes, 

Virginity appeared at the beginning and was prior to 
marriage...Adam would not have needed it if he had 
remained obedient..." (17.5). 

According to Ambrose, "In holy virgins we see on earth the life of the angels we 

lost in paradise."310 In the late-antique Christian paradigm, virgins enjoyed what McVey 

describes as "a proleptic participation in the paradisal state."311 Finally, following 

Gregory of Nyssa's reasoning that "...the power of virginity is such that it resides in 

heaven with the Father of spiritual beings and takes part in the chorus of the 

supramundane powers," virgins are enrolled in the angelic chorus. This line of reasoning 

gives rise to the phrase "chorus of virgins." Angels sing and dance; and then, so do 

virgins. 

In Plato's Laws, dance is represented as an essential building block of a city-

state. Plato [Bk. 2] envisaged a city "danced into existence" believing that "the gods are 

our companions in the Dance, and we follow them, joining hands together...in dances and 

songs...and these they call choruses." For Plato chorus training constituted the highest 

education that the state could offer, and choruses were the supreme cultural expression of 
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civic paideia?12 To this can be added Lycurgus' insistence that competition breeds 

excellence and that, in the most excellent cities, the finest choruses were to be found.313 In 

regard to Christianity, focused as it was upon establishing the city of God, it is not 

illogical to find dance to have played a role. The Church Fathers extended such thinking 

to the Heavenly City and hence, the idea of the chorus of virgins was envisioned. 

This imagery was bolstered by Christianity's Hebraic heritage. Davies writes that 

while there is nothing in the New Testament to compel the rejection of dancing—apart 

from the wanton dance of Salome—there are numerous examples of actualized practice 

in the Old Testament to encourage it.314 The fact that Miriam led the chorus of maidens 

with a tambourine in hand seems to be particularly significant to the minds of the Church 

Fathers. Gregory of Nyssa {De virginitate 19) writes that immediately after crossing the 

sea, 

[Miriam] took in her hand a dry and sounding timbrel and 
conducted the women's dance. By this timbrel the story 
may mean to imply virginity Just as the timbrel emits a 
loud sound because it is devoid of all moisture and reduced 
to the highest degree of dryness, so has virginity a clear and 
ringing report among men because it repels from itself the 
vital sap of merely physical life.315 

As is well known, in Greek physiology dry was associated with masculine traits, 

and what was good and to be trusted, while wet was associated with the feminine, suspect 

and bad. In this regard, Methodius writes, 

Chastity contributes not a little towards the ready 
attainment of incorruptibility: it makes the flesh buoyant, 
raising it up and drying out its moisture. {Symp. VI.5; 
Vin.4,12) 
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Ashbrook-Harvey catalogues these two categories in classical thought as follows: 1) 

mortality which corresponds to "wetness, coldness, decay, rot, illness, wounds, 

disintegration, death, and destruction" and, 2) immortality which corresponds to 

"dryness, heat, preservation, vitality, health, bounty, beauty." 316 

Gregory of Nyssa {De virginitate 13.3) exhorts fellow celibates that they separate 

themselves "from life in the flesh which death normally follows upon, and seek a kind of 

life which does not have death as its consequence. This life is virginity." 

Miriam, Thekla, and St. Syncletica are linked in this regard by the author of the 

Life of St. Syncletica when he writes, 

One could consider her [Syncletica] the true disciple of the 
blessed Thecla as she followed her in the same 
teachings...David too sang holy and divine canticles over 
them both; for with fine sounding cymbals he gladdens the 
souls dedicated to God, and with timbrels he sends up his 
perfect song (Ps. 45). And for these holy wedding rites 
Miriam leads in the dancers.. .{Vita Syncleticae 8) 

Miller suggests that the Fathers restrained their enthusiasm for the world-chorus 

and reserved their religious awe for Jesus, the "Choragus of All Life."317 Methodius 

describes Jesus as the leader of the chorus of virgins.318 Ambrose declares, "Virginity is 

of Christ."319 According to Heffernan "...if the Old Testament ideal of womanhood was 

fecundity, the New Testament ideal was virginity."320 He also writes that virginity 

eclipsed the ideal of martyrdom as the most worthy imitatio Christi.321 Christ is the 

ultimate virgin322 and, therefore, chorus leader. And dedicated virgins are members of 

Christ's chorus. 

Jesus Christ is specifically Thekla's chorus leader. In her hymn in Methodius' 

Symposium (.5-6), she declares that she thinks "not of the dances of maidens of [her] own 
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age" and hails Christ as choragos supplicating Him to hear her cry, 'The choir of virgins 

{choros parthenon) calls upon Thee...!" Ps .-Athanasius ends his treatise On Virginity 

with this dedication, "I have written this work for you, Beloved Sister, Choral Dancer of 

Christ {choreutria Christou)."323 These words could also be applied to Thekla. 

The characterization of Thekla as the Choral Leader of a mixed-gender chorus is 

perhaps even more powerful than her representation as Virgin, Martyr, or Apostle and the 

one that imbues her with the most authority. That authority, however, derives from her 

relation to Christ the Choragos. In the classical world, the provision, direction, and vision 

for a chorus all issued from the choragos. The choral leader followed the impulse of the 

choragos' will. It was in her submission to Christ, that Thekla was truly empowered. It is 

in this context alone that Thekla can legitimately be appropriated as a prototype for 

women's empowerment today. 

Conclusion 

An overarching term for the various aspects of Thekla that I have examined in this 

chapter is that of "Champion" which is applied to Thekla by John of Damascus: 

Now longing for purity, the Champion [Thekla] rejected all 
the pleasures of life: wealth, race and beauty, and a fair 
suitor.324 

Thekla earned the title of Champion not only in that, by God's grace, she was victorious 

in her own agones but also in that she championed the cause of others.325 Among the 

sacrifices that Thekla made in assuming her divine assignment, John of Damascus notes 

that of "race." Thekla left her native and, by her own description, "illustrious city" of 

Iconium to go to Rough Cilicia, the abode of the notorious people of the Isaurians, where 

she spent the remainder of her life in the service of others. As Virgin, Martyr, Apostle, 
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Choral Leader, and ultimately as Champion, it is no wonder that Thekla has served as a 

powerful role model for women across the centuries. 

As we have seen in the preceding chapters, the story of Thekla is multi-layered— 

temporally and geographically—and still is not without impact today. The story of 

Thekla does not stand alone, however; it is inextricably linked to the story of St. Paul and 

his early missionary activity in Asia Minor. Thekla's story is imbedded in that of St. 

Paul's (physically reinforced by her Acta being contained within his). Their stories stand 

as individual testimonies to God's sustaining grace and demonstrate the Christian 

paradox that strength is made perfect in weakness. As John of Damsacus wrote about 

Thekla: 

The weakness of a girl's nature was made strong by the 
Saviour's power, for with longing for God she left off the 
ornaments of youth and boldly by night ran seeking the 
sweet-scented teachings of her Lover....Spiritually the 
Martyr kissed the bonds of her inspired Teacher [Paul]; in 
the prison, as in a God-filled meadow, watered by his 
words she grew and truly bore the fairest fruit for the 
Master [the Lord God].326 
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combined "Virgin, Martyr, and Apostle" address, Thekla is also referred to as the "Oh So Gentle One" 
{Mir. 19). 
248 Life 28.36. 
249 See the epilogue of the Miracles. 
250 Corrington Streete (2006), 254-264, esp. 259. 
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253 Ps .-Chrysostom, De sancta Thecla martyre, PG 50.745-8. 
254 Evag. Schol. Hist. Eccl. 3.82-3,10 {PG 86b.2612). 
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PG 43.493.25 and John of Damascus, PG 96.648.26) and once in reference to the Empress Pulcheria 
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Lord, eternal virgin and deacon of Christ," and 98 for Theodora, "the eternal virgin, the mother and 
leader of the pious virgins." 
272 Greg. Naz. In Praise of Athanasius (Or. 24) line 37. 
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8. See MacDonald and Scrimgeour (1986), 151-9. See also Aubineau (1975), 347-55. 
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287 Eisen (2000), 48 and n. 11. Also see 48-9 and nn. 16 and 17, for Eisen's discussion of the various 
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288 See Life prologue 2,26,35; 9.79; 26.55-65; 28.36; Mir. 15.32; epilogue 1 and 36. 
289 Life prologue 26. 
290 Myrtle Wood A, 11,15,30,49,57,63,75,78,82,92, and 194. 
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295 Bovon (1981), 151. 
296 Mir. 44. 
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305 Greg. Naz. Or. 15. See Miller (1986), 55, n. 30. 
306 Bas. Ep. 2.2.46. To this day in the liturgy of St. John Chrysostom of the Greek Orthodox Church, 
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307 Miller (1986), 362. 
308 Life of Olympias, \,2\-l Sources Chretiennes 13 bis. 408. 
309 Aspegren (1990), 163. 
310 Ambrose, De institutione virginis CIV, PL 16.345. 
311 McVey (1986), 226, n. 36. 
312 See Anderson (1966), 66 and 141. 
313 Xen. Lac. 3.2. 
314 Davies (1984), 22. Davies lists as examples, 1) The Book of Daniel's apocryphal addition, "The 
Song of the Three Young Men," in which Nebuchadnezzar is enraged by Meschach, Shadrach, and 
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315 Moore's translation in the NPNF. 
316 Ashbrook-Harvey (2006), 32, n. 97. 
317 Miller (1986), 352. See Origen. C. Cels. 8.19; Bas. De spiritu sancto v.7.7d; and the Holy Spirit, in 
9.22.19c. Also see Miller (1986), 551, n.7. 
318 Meth. Sy/Tip. 1.5. 
319 Ambrose, De virginitate 1.5.22. 
320Heffernan (1988), 247. 
321Heffernan(1988),53. 
322 For Jesus as Archvirgin, see Meth. Symp. 10.3 and 5. 
323 For the complete English translation, see Ps .-Athanasius (2000), 82-99 = Shaw (2000), 82-99. 
324 John of Damascus, Ode 4, Hymn of Thekla. Trans. Archimandrite Ephrem. 
http://www.aug.edu/augusta/iconography/hagiographies/hymnProtomartyrThekla.htm 
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326 John of Damascus, Ode 6, Hymn to Thekla. Available at: 
http://www^ug.edu/augusta/iconography/hagiographies/hymnProtomartyrThekla.htm 
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http://www%5eug.edu/augusta/iconography/hagiographies/hymnProtomartyrThekla.htm


96 

CHAPTER 4: 

THE HISTORICITY OF THEKLA 

Whether Thekla was a historical figure is a matter of ongoing scholarly debate. 

There is no incontrovertible evidence for her historicity. The debate has primarily 

focused on various interpretations of TertuUian's rejection of the ATh as a pia fraus, 

which by association has cast doubt on the historicity of Thekla. In an attempt to 

reconcile the vast iconographic, monumental, material, and textual witnesses to the 

person of Thekla with the doubt arising from interpretations of Tertullian's text, recent 

scholarship has moved towards situating the ATh within the genre of folklore, which 

necessitates a negation of Thekla's historicity and reduces her to a legendary heroine. In 

the process, her story is trivialized. 

Ruth Albrecht, however, cites Adolf von Harnack, Friedrich Heiler, Ludwig 

Radermacher, Kurt Aland, and Otto Bardenhewer, who himself rejected the historicity of 

the apocryphal Acts of Thekla, as all acknowledging an historical Thekla.327 Festugiere 

argues for her historicity and the great archaeologist Wm. Ramsay traces a historical 

kernel within the Acts of Thekla, as does Anne Jensen. There have been doubters, of 

course, such as Carl Schmidt who regarded the story of Thekla as pure invention.328 

In one sense, the debate lies outside the scope of this study. On the other hand, the 

implications of the argument influence the direction of my arguments and ultimately 

affect the value of my conclusions. As well, some information garnered in my research 

brings new insight to the discussion that allows the arguments to be freshly synthesized 

into a more meaningful whole. In this section, I will briefly review the issues of the 
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debate, raise a few questions (and objections), and conclude by adding insights from my 

research that support various aspects of the discussion. 

Pia Fraus? 

Scholars agree that the ATh is a composite of two narratives: The Iconian and the 

(Pisidian) Antiochene.329 Disagreement arises as to whether the original two narratives 

were oral or written. Because, as most scholars agree, the two narratives demonstrate 

women's solidarity,330 it is commonly accepted that the narratives about Thekla were oral 

tales circulated within women's communities and were told for women by women. The 

underlying notion here is that women would not have written down the story. 

For another reason still unexplained, the assumption is made that a written 

narrative about Thekla would not have issued from the first century, and that, therefore, 

the text of the APTh that TertuUian rejects in the second century must be the first 

redaction of Thekla's story based on a composite of two separate oral narratives 

propagated by women. Ramsay argues for a first-century redaction but does not address 

the issue of the author's gender.331 The argument continues that since TertuUian rejects 

the work as a pia fraus, then Thekla must not be an historical figure. That being the case, 

the argument runs, we are left with two separate first-century oral narratives, just folk

lore really, about a legendary heroine circulated by women in faith-based communities 

for devotional purposes (who did not, or could not, write things down). 

Concerning the state of the scholarship in regard to Thekla, W. Rordorf writes: 

Scholars have long haggled over the historicity of the 
Thecla story, some insisting it is pure fiction, others 
claiming it relies on eyewitness testimony but later adorned 
by imaginative embellishment. The best judgement to date 
concerning antecedent traditions claims the Thecla story as 
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we now know it arose among storytelling celibate 
women.332 

"The best judgement to date"? "Storytelling celibate women"? How might have the 

independent women whom Rordorf envisions reacted to his characterization of them as 

mere "story-tellers"? Jensen also addresses the irony of such a characterization.333 I 

appreciate Haijo Westra's comment that feminist interpretation does not always do 

justice to women. Rordorf's is the best illustration to date of the sorry direction the 

scholarship has headed in regard to the historicity of Thekla. 

Rordorf ends his rampage through both primary and secondary sources by 

"enumerating the [seven] points which seem to [him] established or at least debatable [by 

"debatable" he means at least worthy to be entertained by debate] and which ought to 

guide future research." Point number four is that "the Sitz im Leben <of the oral 

tradition> is a female liberation movement."334 

Why Not a Historical Thekla? 

I have a few questions. Why must we assume that the two narratives must both 

either be oral or written? Could not one have been oral and the other written? Aymer has 

shown that the two portions of the story—the Iconian and the Antiochene—differ 

dramatically in regard to the role of women, Christology and theology.335 Could the 

narratives not also have differed from each other in form and transmission? Ought we to 

assume that these two different narratives, dramatically different in some respects, 

despite similarities in regard to the events that transpire, arose out of similar contexts? 

And although TertuUian rejects the text on the basis of an unsubstantiated rumour 

(and perhaps for purposes of his own agenda),336 is it necessary for us to accept his 
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opinion? And, even if the text were a fake, why then must we assume that the earlier 

narratives were also? Why should we rush to relegate the story of Thekla to the stuff of 

folklore and legend when not one of the Church Fathers including TertuUian himself ever 

challenged the historicity of Thekla, and when, as Festugiere points out,337 the pUgrims 

who visited Hagia Thekla regarded her to be a historical figure, and when several of the 

details in the ATh reflect an accurate eyewitness knowledge of what Ramsay describes a 

"transitory and soon-forgotten epoch of history,"338 one only now in the last few centuries 

being recovered by archaeological evidence? 

Festugiere writes that there is nothing that authorizes us to accept TertuUian's 

opinion of the work.339 Nor is there anything that obligates us to accept it. TertuUian does 

not veil his purpose—he objects to women teaching and baptizing and according to 

Thekla's story, she did. The women in Tertullian's congregation were claiming Thekla's 

example as an authoritative precedent for their own activity. If Thekla were not a 

historical figure, TertuUian need simply have reminded them of that and the problem 

would be taken care of. But, no, he does not. He employs a weaker argument instead— 

that the text about Thekla was a fake.340 

The majority of details in the ATh that Ramsay has identified as making up a 

historical nucleus for the story and that required firsthand knowledge of the area are 

connected with the Antiochene portion of the text. This portion of the narrative is the one 

that most strongly presents women's solidarity, views, and actions. 

Ramsay cites as true reflections of the high status and influence of women in 

central Asia Minor, the prayer of Thekla (that occurs only in the Syriac version and that I 

quote in the section on Thekla in the Syriac tradition), which she utters in the arena in 
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Antioch, having been stripped and wearing only a cincture, and the women's response 

and defense of her: 

Thecla in [the prayer] speaks unconsciously as representing 
her whole sex; in her exposure, the nature and the rights of 
womanhood are outraged. A similar view is taken by the 
women who defended her cause: and this ethical idea, of a 
non-religious type, which runs through the actions is one of 
the strongest proofs that the tale is no artificial creation of 
unhistorical hagiography.341 

Ramsay argues that "even in the mutilated and re-written tale some traces of a view of 

women's rights and position which is thoroughly characteristic of the Asian social 

system, and thoroughly opposed to the ideas favoured by the Church" remain.342 This 

may also speak to the reception of the Miracles as will be discussed in Chapter 13. 

Ramsay argues for a primitive narrative written by an author in Galatic Phyrgia in 

the years between 50 and 70 who had some specific first hand, but not complete, 

knowledge of Thekla's story. A key point, in Ramsay's argument, is the knowledge of 

the "the Royal Road" in the ATh which "is described with a minute fidelity possible only 

to a person" knowing the localities and first-century road system. He also points to the 

description of Paul contained in the ATh, the earliest extant account, and suggests that the 

"plain and unflattering account" of Paul points to a very early tradition.343 Building on 

Ramsay's arguments, I would add that the person who preserved this Antiochene portion 

of Thekla's story, was also present at the martyrial competition in Antioch. I argue this 

for two reasons: 1) details contained in the narrative relating to Queen Tryphaena that 

soon faded from public memory are only lately being confirmed by inter-disciplinary 

studies of primary source documents, recent archaeological discoveries, and inscriptional 

evidence and, 2) "unintentional evidence" related in the narrative and conforming to no 
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hagiographic formula or common topos, while unnecessary to the tale, is extremely 

specific and, in some instances, so unfamiliar that it is difficult for scholars to understand 

(e.g. that Queen Tryphaena was standing by the lists when she fainted, and the references 

to her daughter Falconilla when there seemingly is no historical record of her—as I will 

discuss below). 

In the interest of advancing the discussion of Thekla's historicity, it is not 

necessary to completely set aside the witness of TertuUian. He writes that the ATh were a 

construction of earlier material: 

Quodsi quae Acta Pauli quae perperam [ad] scripta sunt, 
[exemplum Theclae] ad licentiam mulierum docendi 
tinguendique defendunt, sciant in Asia presbyterum, qui 
earn scripturam construxit quasi titulo Pauli de suo 
cumulans, convictum atque confessum id se amore Pauli 
fecisse loco decessisse. Quam enim fidei proximum videtur 
ut is docendi et tinguendi daret feminae potestatem qui nee 
discere quidem constanter mulieri permisit? Taceant, 
inquit, et domi viros suos consultant?44 

There, then, existed at an early date, more than one account of Thekla's story. 

Perhaps those earlier narratives were transmitted orally or perhaps they were written 

narratives or, alternatively, perhaps some were oral and some were written. If any were 

written narratives, they may have been written either by a man or a woman. Jensen, 

although sceptical in regard to female authorship of the ATh, writes that nothing militates 

against it. According to Jensen, it is methodologically appropriate when faced with an 

anonymous text to consciously consider whether a woman might have written it.345 Only 

one scholar, Stevan Davies, with whom I disagree on many points, suggests a female 

authorship.346 
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In searching for a historical Thekla, it is reasonable to focus particular attention 

on the portion of the ATh that exhibits the most historically verifiable details. That 

portion is the Antiochene account. It is within this section of the narrative, in the absence 

of other avenues of inquiry, that a historical Thekla must be sought. Queen Tryphaena is 

an historical figure of the Antiochene account. Tryphaena's historicity was at one time in 

question and there are even those who question it today despite the substantial and ever-

accumulating epigraphic and numismatic evidence. Granted, one cannot prove Thekla's 

historicity by that of Tryphaena's, for there are countless examples of historical figures in 

fictive works; however, the minute and intimate knowledge of Tryphaena's life displayed 

by the original author/narrator of the story (which we discuss below) argues for a true and 

authoritative account. Additonally, Tryphaena's story answers a question in regard to 

Thekla that has never been addressed in the scholarship: Why, after receiving Paul's 

commission to take the word to "cities-not-yet-instructed,"347 does Thekla go to Seleucia 

rather than any of the other Isaurian cities between it and Iconium? I will examine these 

intriguing questions in the next section. 

Conclusion 

Thekla's historicity was never challenged by the Church Fathers regardless of 

their opinion of her activity in teaching and baptising. What is more, they never 

challenged the account of her disappearance. Hayne has demonstrated that Thekla served 

the Church Fathers not only as a role model of virginity and martyrdom but also of 

orthodoxy and that Thekla, in the Life & Miracles, "consistently argues for Nicene 

Christianity" even in her post-disappearance activity.348 Ps.-Basil presents Thekla's words 

and deeds in a way that buttresses orthodoxy. Hayne concludes that it was Thekla's 
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popular appeal combined with the orthodoxy accredited to her that secured her place as 

an officially recognized saint for seventeen centuries.349 Thekla became the prototype and 

primary model for Byzantine female asceticism.350 The respect accorded to her is evident 

in that she has occupied a place in the canon of saints for almost the entire history of the 

Church. 
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refert presbyterum quemdam in Asia apostoli Pauli convictum apud 
Johannem, quod auctor esset libri, et confessum se hoc Pauli fecisse 
amore loco excidisse. 

This would not be the only time Jerome may have manipulated the facts: see M. Vessey (1996). 
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345 Jensen (1995), 78. 
346 Davies (1986) 139-43, esp. 142. Davies writes, "I conclude that the Acts were written by a 
woman....I believe the story of Thekla contains strong evidence for the female authorship of the API 
[APTh]." See also Davies (1980), 95-109. 
347 Life 26.66. 
348 Hayne (1994), 214. Hayne differs with Dagron who writes that the Miracles "ne contiennent pas un 
seul echo des querelles christologiques." Dagron (1974) 11. 
349 Thekla's feast and cult are still officially recognized by the Eastern Church. In 1969, Thekla, along 
with some other saints, received a liturgical demotion from the Catholic Church but not a demotion in 
regard to canonicity. Thekla is still revered and celebrated particularly in Spain where she is the patron 
saint of Tarragon. 
350 See Aubineau (1975), 356-63, as cited by Hayne (1994), 217, for a survey of Byzantine references 
to Thekla. 
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CHAPTER 5: 

METHODOLOGY AND QUEEN ANTONIA TRYPHAENA 

Textual Anchors: People, Places, and Names 

In preparing the Miracles, his "dossier of proof for Thekla's post-disappearance 

thaumaturgical activities, Ps.-Basil explicitly anchors his text with "people, places, and 

names"351 and, in so doing, provides a methodology with which to approach the story of 

Thekla. These textual anchors contain valuable information for reconstructing the 

original story of Thekla, however problematic, as yet unsubstantiated, or unlikely they 

may first appear.352 

We, as the beneficiaries of accumulated research and discovery, possess 

historical insight consonant with the knowledge of the original author of the first-century 

document that, with the passage of time, faded from the collective memory and lay 

beyond the access of subsequent redactors including Ps.-Basil.353 Alterations and 

inaccuracies followed. 

As an example, compare ATh 39 with the Life 24.15. In the first, Queen 

Tryphaena refers to Falconilla simply as "my child" while in the account by Ps.-Basil, the 

reference to Falconilla is expanded to "my only beloved daughter" with its obvious 

biblical overtones.354 It is Ps.-Basil, then, in the fifth century who limits the number of 

Queen Tryphaena's daughters. As we shall see, numismatic and epigraphic evidence, 

however, attest to not one daughter for Queen Antonia Tryphaena, but two: Pythodoris 

and Gepaepyris. Another discrepancy is found in the Life 17.7, in which Falconilla is 

termed a "paida" in contrast to the ATh's "xexvov" (ATh 29A) and "dvyaxega" (ATh 



107 

31.3). If, as the historical record suggests, Queen Antonia Tryphaena had no children 

following the death of her husband King Cotys VUI of Thrace in 18, by the time of this 

scene in the ATh, (during Paul's first missionary journey c. 48) her youngest child would 

be at least thirty years old and, technically, no longer a "paida',i5S Such inaccuracies may 

have served as stumbling blocks in the search for the historical Queen Antonia Tryphaena 

and, by extension, the historical Thekla. 

The synthesis of the current state of knowledge, based upon archaeological and 

numismatic records, with that of Ps.-Basil's prescriptive formula—people, places, and 

names—may prove a powerful analytical tool. In this section, I will apply this synthesis 

to Queen Tryphaena who is presented in the Antiochene portion of the ATh as Thekla's 

protectrix and second mother and who is retained by Ps.-Basil in the Life?56 

The identification of Queen Antonia Tryphaena with Queen (basilissa) 

Tryphaena of the ATh and the Life has been the subject of long-standing discussion. In 

1864, based on his study of Pontic coins, von Gutschmidt (1890) was the first to suggest 

the connection. He identified Queen Antonia Tryphaena as the daughter of Polemo I, 

King of Pontus, Armenia, Cilicia, and Iconium, and Queen Pythodoris the granddaughter 

of Mark Antony. He also noted the relation of Queen Antonia Tryphaena's mother to the 

emperor Claudius (the mother of Pythodoris and the mother of Claudius were half-sisters) 

thereby establishing Tryphaena's relation to Claudius which confirms the claim in the 

ATh that Queen Tryphaena was a relative of the emperor: 

But in the mean time Tryphaena, who sat upon the benches, 
fainted away and died; upon which the whole city was 
under a very great concern. And Alexander himself was 
afraid and desired the governor, saying: I entreat you, take 
compassion on me and the city, and release this woman 



108 

[Thekla], who has fought with the beasts; lest, both you and 
I and the whole city be destroyed. For if Caesar should 
have any account of what has passed now, he will certainly 
immediately destroy the city because Tryphaena, a person 
of royal extract, and a relation of his, is dead upon her 
seat.357 

Von Gutschmidt argued that Queen Antonia Tryphaena and Queen Tryphaena of the ATh 

were one and the same person. 

Scholars involved in the discussion include among others von Sallet (1866), 

Waddington (1866), Mommsen (1872), Ramsay (1892), Reinach (1910), Rostovtzeff 

(1919), Macurdy (1937), McKay (1972), Dagron (1978), and Barrett (1978).358 Dagron, 

however, viewed the Queen Tryphaena of the ATh and Life as a literary construct in an 

attempt to link local dynasts with the Queen Antonia Tryphaena of Romans 16:12. 

Neither did Barrett accept the connection and, along with Dagron, provided a dissenting 

opinion. 

While scholarly opinion (apart from Dagron and Barrett) strongly supported the 

identification, three seeming discrepancies between the accounts contained both in the 

ATh and the Life and that which is known of Queen Antonia Tryphaena persisted: 1) 

Queen Antonia Tryphaena's unproven association with Pisidian Antioch;359 2) Queen 

Tryphaena's statement that she had no child or relative to come to her aid;360 and 3) the 

ATh's claim that Queen Tryphaena had a daughter named Falconilla.361 The first two 

concerns were variously and reasonably addressed and satisfactorily explained by 

scholarly syntheses of archaeological discoveries and are left to be reassessed only at 

such time as new discoveries may bring fresh insight.362 The third concern, however, 

remains to this day.363 
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Numismatic and epigraphic evidence attests the names of five children born to 

Queen Antonia Tryphaena and King Cotys of Thrace, three sons and two daughters all of 

whom bear dynastic and/or Thracian names: Rhoemetalces, Polemon, Cotys, Pythodoris, 

and Gepaepyris. The name Falconilla, on the other hand, is not attested in either dynastic 

line nor is it of Thracian origin. And, although Cotys met an untimely death, there is no 

indication that Queen Antonia Tryphaena ever remarried or bore more chUdren. Indeed 

Strabo writes that she "lived in widowhood because she had children by [Cotys]." In this 

respect, she followed her mother's example who, according to Strabo, after the death of 

her second husband King Archelaus of Cappadocia, also "remained in widowhood."364 

At a loss to reconcile the textual account of the ATh with the numismatic and 

epigraphic record, the only suggestion advanced thus far in the century and a half of 

scholarly discussion, is that the name Falconilla was perhaps an accomodation by an 

unknown second-century redactor who may have written during the proconsulship of a 

certain Pompeius Falco in Asia Minor in 123/4 in an attempt to somehow ingratiate 

himself with the proconsul.365 

If a legitimate case for the historical Thekla is to be built upon the historicity and 

accuracy of the original tale, anchored as Ps.-Basil claims it to be by factual people, 

places, and names, the discrepancy between the historical record and the texts in regard to 

the daughters of Queen Antonia Tryphaena must be reconciled. 

If Queen Antonia Tryphaena did not bear any children after her husband's death 

in 18, by 48, the proposed date for this portion of the A77i based upon Paul's first 

missionary journey and first visit to Iconium, her youngest child would have been at least 

thirty years old. All of Queen Antonia Tryphaena's children secured dynastic marriages, 



110 

several of which are thought to have been arranged by Tiberius in 19 at the conclusion of 

his investigation into the murder of Cotys. 

The Daughters of Queen Tryphaena 

Both the ATh and the Life state that Queen Tryphaena's daughter had recently 

died.366 A review of data pertaining to Gepaepyris and Pythodoris, the daughters of 

Queen Antonia Tryphaena and Cotys, seems a logical starting point for this inquiry. The 

two daughters are attested in the archaeological record.367 Both were client or vassal 

queens of Rome: Gepaepyris was queen of the Bosporan kingdom and Pythodoris was 

queen of one of the two Thracian kingdoms established by Augustus in A.D. 12.368 

In 18, the girls' father, King Cotys VIII of Thrace, was murdered by 

Rheuscuporis who sought possession of all of Thrace. Tryphaena fled with her children to 

and took up residence in Cyzicus, a major port city on the Sea of Marmara.369 Shortly 

thereafter, Tiberius opened an imperial investigation into the death of Cotys. At the 

conclusion of the trial, Rheuscuporis was convicted and exiled to Alexandria.370 The 

division of Thrace that had been established by Augustus and threatened by the rebellion 

of Rheuscuporis was reconfirmed by Tiberius who reassigned the respective portions of 

Thrace to the children of the former dynasts: one part to Rhoemetalces II, the son of 

Rheuscuporis, who had not taken part in his father's folly, and the other to the children of 

King Cotys and Queen Antonia Tryphaena who at that time were still minors.371 

Within two years of the trial and before 21 when civil war erupted in Thrace, 

Pythodoris II was betrothed to or had married Rhoemetalces II, her paternal cousin, as 

attested by a thank offering on behalf of the preservation of the couple during their 

besiegement at Phillipopolis.372 Another inscription traces the couple's royal descent and 
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seeks their health (vyiag) and safety (o\(o]xiigiag)?n The repeated concern for the safety 

of Pythodoris and her husband reflects the tribal rivalry and political unrest so 

characteristic of Thrace.374 Despite the discord, Rhoemetalces advanced from "dynast" to 

"king"375 (and, presumably, Pythodoris rose to assume the title of "queen"), but his 

political aspirations were not without opposition.376 There is no record of Pythodoris or 

Rhoemetalces after 26.377 Rhoemetalces is thought to have died at the hands of 

insurgents. No children are attributed to the couple. 

During the reign of Claudius, amidst opposition,378 the two Thracian kingdoms 

were combined into the Roman province of Thrace, thus bringing Thracian monarchy to 

an end.379 Pythodoris II, the namesake of her powerful maternal grandmother, was the last 

known queen of Thrace. With the latest reference to Pythodoris II dating before 26, it is 

doubtful that she is the daughter "recently dead" (just prior to 48) to whom Queen 

Antonia Tryphaena refers in the ATh. Pythodoris may have died as much as twenty years 

before Thekla met Queen Antonia Tryphaena.380 

Like Pythodoris U, her sister Gepaepyris also assumed royal title. She married 

the elderly Tiberius Julius Aspurgus who succeeded her grandfather Polemo I to the 

Bosporan throne. Polemo I died in 8 B.C. but, due to the "complex, composite character 

of royal power over the Bosporus,"381 it was not until A.D. 14 that Augustus and the 

senate conferred Roman citizenship to Aspurgus and confirmed him as sole ruler of the 

Bosporus. The royal couple raised two sons: the name of the younger was Tiberius Julius 

Cotys and the name of the older, Tiberius Julius Mithridates, who was perhaps a son of 

Aspurgus from a previous marriage. 
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Aspurgus died in 37/8 at which time Gepaepyris became regent. Her coins, 

minted between 38-42, bear her distinctive monogram and depict her wearing a "polos," 

a high type of crown.382 Nevertheless, in 38, Caligula chose to name Polemon II, the 

brother of Gepaepyris, as king of Bosporus and of Pontus.383 The decision was 

unacceptable to Gepaepyris and Mithridates who refused to concede their right to the 

throne. 

In 41, Claudius returned the Bosporus to their control.384 They ruled together 

until 45.385 Mithridates, desiring an autonomous kingdom, mounted a rebellion.386 

Gepaepyris, who remained loyal to Rome, sent her son Cotys as an ambassador to Rome 

where he helped successfully thwart Mithridates' aspirations. 

As noted by Macurdy, Gepaepyris must be the mother about whom Cassius Dio 

writes as having "opposed the rebellion and attempted to flee."387 There is no further 

reference to Gepaepyris in the sources and she is thought to have perished in the rebellion 

shortly before 48. 

Gepaepyris' trusted son Cotys received the Bosporan kingdom. If Gepaepyris had 

still been living when Cotys assumed power, we might expect numismatic or epigraphic 

attestation in that regard but, to date, the sources are silent. One of Cotys' coins honours 

his parents. One side bears the monogram and image of his deceased father while the 

reverse represents his mother wearing the polos?%i Could this perhaps have been a 

commemorative/memorial coin? 

According to the account in the ATh, Queen Tryphaena's daughter Falconilla had 

recently died. Recall that this scene is set around 48, the date of Paul's first missionary 

journey. Therefore, Falconilla died in or shortly before 48. This time frame is consonant 
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with what can be deduced concerning the death of Queen Antonia Tryphaena's daughter 

Gepaepyris but not that of Pythodoris II who may have died prior to 26. 

To summarize the findings of this inquiry thus far: Falconilla, the daughter of 

Queen Tryphaena of the ATh, and Gepaepyris, the daughter of the historical Queen 

Antonia Tryphaena, both died shortly before 48. But for the marked difference in their 

names, one might posit that they are one and the same person. This deserves further 

consideration. 

Falconilla and Gepaepyris 

Having exhausted the historical and textual evidence, let us turn to a philological 

survey. Falconilla is a diminuitive of the Latin word "falco, falconis" meaning falcon. 

Gepaepyris is a Thracian name.389 Only a few Thracian words and hieroglyphs are known 

to us, mostly in regard to place names and names of divinities. Thracian names are most 

frequently compounds, as is the case with Gepaepyris. "-pyrisl-poris" means "son of or 

"child of."390 Geb-IGep is the root for the name of the Thracian solar god "Gebeleizis" 

(variant spellings exist). At first glance, this information sheds no tight on the problem; 

however, the supporting evidence of Thracian hieroglyphics does. As attested by an 

ancient Thracian votive tablet, the hieroglyphic representation for Gebeleizis the Sun God 

is a falcon.391 The falcon figures largely in Thracian mythology and persists to this day in 

Bulgarian cultural tradition and figure of speech.392 The address, "My child, my falcon" 

occurs idiomatically in present-day Bulgaria. 

Queen Antonia Tryphaena, as queen-consort of Thrace, chose a name for her 

daughter that resonated with the grand tradition of Thracian mythology and culture.393 It 

is understandable, however, that after the death of her husband, King Cotys, during the 
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family's stay in Rome for the investigation, or its extended residence in Roman Cyzicus, 

the unfamiliar Thracian name "Gepaepyris" should have been adapted to the more 

familiar Latin "Falconilla."394 Falconilla of the ATh and the historical Gepaepyris must 

surely have been the same person, the daughter of Queen Antonia Tryphaena. 

The results of my inquiry that connect the historical Gepaepyris with Falconilla 

of the A77j meet the final reservation in regard to the identification of Queen Antonia 

Tryphaena with Queen Tryphaena of the ATh. This identification further validates the 

accuracy of the original story of Thekla prior to its later redactions. 

By identifying the queen of the ATh as the historical Queen Antonia Tryphaena, I 

also lay to rest any lingering doubt as to whether the events occurred in either Syrian or 

Pisidian Antioch. Queen Antonia Tryphaena had ancestral lands near Pisidian Antioch, 

but she has no known connections with Syrian Antioch (apart from her son Polemon's ill-

fated and short-lived marriage to Berenice).395 

Consequently, a survey of Queen Antonia Tryphaena's life may inform and 

expand our knowledge of Thekla and yield surprising and unexpected insight into 

Thekla's chosen course of action. 

Tryphaena and the Authorship of the ATh 

As I have noted already, the Antiochene portion of the ATh is that which Ramsay 

identifies as evidencing firsthand, eyewitness knowledge and suggests an author who is 

native to Galatic Phrygia. It is also the older narrative of the text and that which shows 

the most solidarity in regard to women. And it is here that Queen Tryphaena appears in 

the text. I have argued that it is unnecessary to assume that the original Thekla narratives 

were oral rather than written. A written text presumes an educated author and results in a 
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search for an educated person, one familiar with the customs and geography of the area, 

and one sympathetic to women's concerns. 

The Antiochene narrative supplies vivid details but ones unnecessary to the 

narrative: a detailed description of the aromatic herbs and spices which the women of 

Antioch used to drug the wild beasts in the arena, the exact location where Queen 

Tryphaena fainted, what roused her from her swoon, Tryphaena's adoption of Thekla as 

heir, the length of time Thekla stayed in Tryphaena's home, the teaching of the Gospel 

that went on in her home, and the observation that many young women of Tryphaena's 

household were converted. Also the following section, chapter 10 of the A77? in which 

Thekla arrives in Myra to find Paul, includes accessory, peripheral pieces of information: 

that the people in Myra prayed for Typhaena's happiness and, later in the narrative, that 

"Tryphaena had sent by the hands of Thekla large sums of money to Paul and also 

clothing for the relief of the poor." This part is so disconnected from the story line that 

Ps.-Basil did not retain it in the Life. 

It is almost as if the Antiochene portion of the ATh is told from Tryphaena's 

unique perspective (or perhaps from that of another woman in her household). One 

scholar argues that the A77i was written by a woman.396 Following his argument, I would 

add that the best candidate for authorship is Queen Antonia Tryphaena whose presence in 

the text provides the reader with an intimate look at the events connected to Thekla's 

time in Pisidian Antioch. 

The adoption of Thekla by Tryphaena does not figure significantly in the rest of 

the tradition but it actually has implications for the question as to why Thekla went to 
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Seleucia. And the fact that Thekla chose to go to Seleucia argues for her historicity. 

However, to date, the question has not been raised in the scholarship. 

Before taking up that question, it will be helpful to acquaint ourselves with an 

overview of Tryphaena's life so, by way of reference, I provide provisional tables of 

pertinent events below, including information in regard to her father and her son Polemo. 

Table 1: Provisional Table of Events for the Life of Queen Tryphaena 

13-12 B.C. 

A.D.8 
A.D. Year 
Unknown 
A.D. 12 
A.D.? 
17 

18 

18 

23 
23-37 

38 

42 

38-45 

38 

38-46 

c. 48-50 

c.60 

Tryphaena's parents marry (Pythodoris m. Polemon). Three children are born: 
two sons and Tryphaena 
Polemon is killed. 
Pythodoris remarries King Archelaus of Cappadocia; Tryphaena and her 
brothers are raised in Cappadocia. 
Tryphaena, at approximately 24 years, marries Cotys VIII of Thrace. 
Cotys and Tryphaena have five children. 
Tryphaena's stepfather King Archelaus dies. Tryphaena, @ 29 yrs. 
King Cotys is murdered. T @ 30 yrs. Tryphaena flees with her children to 
Cyzicus and take up residence there. 
Emperor Tiberius opens investigation of Cotys' murder. Tryphaena and 
family relocate to Rome during the investigation. Tiberius restores Thrace to 
Tryphaena. 
Tryphaena's mother Pythodoris dies. Tryphaena @ 35 yrs. 
Tryphaena succeeds her mother to the throne of Pontus. Tryphaena @ 35-49 yrs. 
At Caligula's request, Tryphaena abdicates Pontic throne. Her son Polemon is 
appointed King of Pontus and the Bosporus. Tryphaena is appointed priestess of 
the imperial cult of Julia Drusilla in Cyzicus. She and her two sons are 
benefactors in Cyzicus. Tryphaena @ 50 yrs. 
Tryphaena, @ 55 yrs., is appointed priestess of imperial cult of Livia Drusilla. 
Tryphaena's daughter Gepaepyris rules the Bosporus singly and later with 
Mithradites. She mints coins from A.D. 38-42. Gepaepyris dies sometime during 
the Mirthaditic uprising of A J). 45. 
Tryphaena's son Rhoemetalces, ruler of Thrace dies. 
Tryphaena's daughter Pythodoris and her husband rule Thrace. There is no 
surviving record of them after that time. 
Paul's first missionary journey. He meets Thekla in Iconium. Tryphaena is 
converted to the Christian faith by Thekla in Pisidian Antioch. Tryphaena @ 61-
63 yrs. 
Christian tradition based on Romans 16:12: Tryphaena, @ 73 yrs., joins the 
Christian community in Rome and "works hard for the Lord." 
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Table 2: Provisional Table of Events for Polemo I397 

c. 42 B.C. 

39 B.C. 
37 
36-5 

35 

34 

31 

26 

14 

13-12 

A.D.8 

Antony establishes Polemo as king in Cilicia. 
Polemo retains the kingdom until the time of 
Antony's reapportionment to Cleopatra. 
Polemo also receives Iconium and Lycia 
Polemo assumes reign of Pontic kingdom. 
As "King Polemo of Pontus", he assists Antony 
in military campaign against Artavasdes I. King 
Polemo is taken captive and ransomed. 
Polemo serves as emissary between Antony and 
Artavasdes n . 
Antony annexes Armenia. 
Antony grants Polemo a portion of Armenia 
Minor. 
King Polemo is not present at the Battle of 
Actium but sends an army to aid Antony. 
Octavius recognizes Polemo's holdings but 
removes Armenia Minor. 
Polemo is enrolled among the "friends and 
allies of Rome." 
Polemo is sent by Agrippa to quell revolts in the 
Bosporus and to re-establish Pontic claims 
there. Polemo also marries Bosporan Queen 
Dynamis. 
After his short-lived marriage to Dynamis,398 

Polemo marries Pythodoris I (daughter of 
Antony's second wife Antonia) and has two 
sons and a daughter Antonia Tryphaena. 
Polemo's reign in the Bosporus is marked by 
unrest. He is killed at the hands of the 
Aspurgiani. 

Appian, Bell. civ. 5.75.319 

Strabo 12.6.1.568 

Cass. Dio 49.25.4 
Plut.Anr.36ff.,esp.38.3 

Cass. Dio 49.33.1-2 

Cass. Dio 49.33.1-2 
Strabo 12.3.29 
Plut. Ant. 61.1-2 

Strabo 12.8.16.578 
Cass. Dio 59.9.2 
Cass. Dio 53.25.1 

Cass. Dio 54.24.4-8. 

Strabo 12.3.29.556 

Strabo 11.2.3.493 
Strabo 2.11.494 
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Table 3: Provisional Table of Events for Polemo II 

A.D. 
18 

18 
19 

28-
38 

38 

38 

41 

44 

47 
48-
54 
54 

60 

64 

68 
69 

72-
74 

Polemo's father King Cotys VIII of Thrace is killed. 

Polemo's mother Queen Antonia Tryphaena seeks asylum at 
Cyzicus for her children and herself. 
Tiberius opens an investigation in Rome into death of Cotys. 
At Rome, Polemo and his brothers are companions of Gaius 
Caligula.400 

At the conclusion of the investigation, Tiberius grants a portion of 
Thrace to Polemo and his siblings who were "not yet adults." 
Polemo's possible "apprenticeship" as dynast of Cilician Olba. 

Polemo is perhaps dynast of Seleucia as well. Seleucian coins are 
minted by a "non-royal" Polemo. 
At Cyzicus, Polemo, his mother, and brothers celebrate the 
festival of Caligula's sister Drusilla, "the new Aphrodite." 
Polemo and Antonia Tryphaena, each bearing the royal title 
conjointly issue Pontic coinage. 
At Caligula's request, Antonia Tryphaena abdicates Pontic throne 
that, in turn, is granted to Polemo along with the Bosporus. 
Claudius removes Bosporus from Polemo and grants him Cilicia 
in exchange. 
Polemo along with his mother and brothers host the Panathenaea 
and a tax-free fair at Cyzicus.401 

Polemo attends conference at invitation of Agrippa I along with 
his brother Cotys of Armenia Minor, Antiochus IV, and others. 
Polemo and Antiochus IV hold games in honour of Claudius. 
Polemo converts to Judaism in preparation for his (brief) marriage 
to Berenice.402 

Polemo participated in mobilizations against the Parthian 
invasions in Armenia. 
Polemo supported the effort to install Tigranes VI of Judea as 
ruler in Armenia. For his efforts, Polemo either received or took a 
portion of Armenia. 
Polemo issues coins as "The Great King" and marries Julia 
Mamaea of Emesa. Polemo may have had two sons: Rhoemetalces 
& Polemo. 
Polemo is no longer ruling Pontus: "Ponti modo regnum 
concedente Polemone." 
In Cilicia, Polemo issues a coin for Galba. 
Polemo is not present during a revolt in Pontus involving one of 
his freed men, "Anicetus, Polemonis libertus." 
Cilicia becomes a province. 

Strab. 12.3.29.556 
and 14.1.42 

Tac. Ann. 2.67 
IGR IV. 145 

Tac. Ann. 2.67 
Strab. 12.3.29.556 
Coins 

Coins 

IGR IV. 145 = 
Syll. (3) 798 
Coins 

Cass. Dio 59.12.2 

Cass. Dio 60.8.2 

IGR IV. 144 = 
S£G IV. 707 
Cass. Dio 49.12.2 
Jos. Ant. 19.338 
P. London III.l 178 
Jos. Ant. 20.145.6 

Tac. Ann. 13.7 and 
14.26. 1-2 

Suet. Ner. 18 
Cass. Dio 63.1,6-7 
Coll. Wadd. 4427 
Tac. Hist. 3.47.1 
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Why Seleucia and Why Does It Matter? 

As demonstrated in the preceeding Tables, Tryphaena's family, under Polemo I, 

held both Iconium and portions of Rough Cilicia. As early as A.D. 28, during the reign of 

Tiberius or, at the latest, upon the ascension of Claudius in 41, the territory of Cilicia was 

again granted to them along with the adjoining temple-state of Olba and remained so until 

either the death or removal of Polemo U shortly before Cilicia became a province in the 

early 70s. For many years, Rome propagated a program of indirect rule amongst its 

Eastern subjects. In regard to this, Strabo comments: 

eddxei Jtgog drnxv xd xoiovxo fiaaiXe'VEoBai fiaXXov 
xovg xdjtovg, rj vnd xoig 'Pojfiaiog rjye/idaiv eivai.403 

Ramsay notes the imperial policy of establishing "buffer-states" between Roman and 

Parthian territory.404 Sullivan describes the policy as having produced an "Eastern 

dynastic network" that produced over "200 known kings, queens, princes, and princesses 

in the first century before and after Christ"405 among whom were numbered Queen 

Antonia and Polemo II. 

The various titles accorded to Polemo on Cilician coinage are seemingly 

ambiguous. Some of the coins bear "dynast Polemo," some "King Polemo," and some 

simply "M. Antonius Polemo," while for Olba, coins show "Mark Antony Polemo 

Archpriest," not to mention various legends on his Pontic coins. Some scholars have 

attempted to explain the anomaly by postulating two different kings named Polemo 

reigning in the same general area of Cilicia over roughly the same period.406 Josephus, 

however, who refers to both "Polemo who was the King of Cilicia" (Ant. 20.145) and 
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"Polemo who had dominion over Pontus" (Ant. 19.338), feels no need for explanation 

and makes no distinction between the two. 

A simple explanation presents itself in regard to title or lack thereof on the coins. 

It should be noted that it is only the coins from Seleucia and Olba that lack royal titles for 

Polemo. At the time of Polemo n, Seleucia was a free city407 and Olba, an independent 

temple-state.408 It would be inaccurate (and would have undoubtedly been unpopular) for 

Polemo II as "King of Cilicia" to have represented himself as "King" either at Seleucia or 

at Olba, though Cilicia, Seleucia, and Olba were under his administration and 

protection.409 There is no known record of any ruler other than Polemo at either Seleucia 

or Olba at the time under discussion.410 

Having reviewed the evidence, let us return to the question raised earlier as to 

why Thekla went to Seleucia. There are a few factors to be considered. The first is a 

linguistic one. Paul's directive to Thekla was to teach in "cities not-yet-instructed." Paul 

preached primarily in Roman territory including Lycaonia, of which Iconium was the 

principal city. According to Ramsay, "where Roman government and Greek thought have 

gone, there Paul by preference goes."411 Paul's journeys were to take him north, west, and 

east. Cities to which Paul would not be going or had not gone and that were "yet-

uninstructed" lay to the south among cUent-kingdoms, the temple-state of Olba, and the 

heartlands of the Isaurians. According to Ramsay, the Lycaonian and "Isaurican" dialects 

were essentially the same.412 Paul and Barnabas had encountered difficulty at Lystra with 

its Lycaonian-speaking populace.413 Within the Lycaonia and Isauria onomastic corpus, 

Mitchell finds the following distribution of names: 1) indigenous, 40%, 2) Latin, 37%, 

and 3) Greek, 23%. He comments that the region was "one of the least civiUzed parts of 
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Anatolia, and one that strongly resisted outside influences."414 With Thekla's fluency in 

both Greek (she understood Paul's preaching and easUy conversed with him) and 

Lycaonian, the indigenous language of Iconium and, therefore, similar to that of Isaurian, 

she would be able to preach and to teach both the Greek and the non-Greek speaking 

people of the South. 

Accessibility is a second consideration. The texts do not indicate which roads 

Thekla travelled. Seleucia was the southernmost point of several roads that ran through 

the Isaurian hinterland. There was a main road that ran south from Iconium to Seleucia.415 

The road branched at Laranda, with one fork going west through lands and cities of 

Antiochus, and the other east, past Olba and through Polemo's territory. Many other 

cities lay off the main route in the Isaurian hinterlands. Having forked, the two roads 

turned and met again at the thriving port city and cultural cross-roads of Seleucia. 

A third factor is that of impact. Seleucia was a thriving port city. Though not in 

Thekla's day, it would grow to be the largest city in Rough Cilicia, and though it could 

not rival Alexandria, Syrian Antioch, or Constantinople, it eventually was numbered 

among the larger centers of the East. Ward-Perkins describes Seleucia as being "a vital 

creative center, both a guardian of tradition and an innovator of novel visual effects."416 

Strabo described the city of Seleucia as distinctly different than the surrounding region: 

.. .Seleucia, a city well-peopled and the manners of whose 
inhabitants are very different from those of the people of 
Cilicia and Pamphylia.417 

According to L6pez-Salva\ it was in Seleucia that the legacy of Greece and Rome 

united with that of Asia Minor, in Seleucia, in a kaleidescope of peoples (including a 

large Jewish population) and races resulting in a unique religious and cultural milieu.418 
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Ramsay writes, "The towns which [Paul] visited for the sake of preaching, were, as a 

rule, the centres of civilization and government in their respective districts."419 To 

Seleucia has been attributed a temple of Zeus, a theatre and stadium, large cisterns, 

quarries of Proconnesian marble, a thriving textile trade, and both a mint and a weapons 

factory. Under the comes Lauricus, the I and II Legions were stationed nearby. Following 

the example of Paul, Thekla carried the message of Christ south to an important cultural 

center. 

Finally, I would advance the hypothesis that Thekla made the decision to go to 

Seleucia in much the same way it is generally agreed that Paul decided to go to Pisidian 

Antioch upon his departure from Cyprus. The proconsul Sergius Paulus, who embraced 

Christianity during Paul's visit to Cyprus, had relatives near Antioch and that connection 

is thought to have influenced Paul's choice of Antioch as his next destination.420 Stephen 

Mitchell writes in regard to this: 

We can hardly avoid the conclusion that the proconsul 
himself had suggested to Paul that he make it his next port 
of call, no doubt providing him with letters of 
introduction.421 

Neither account provides a rationale for Paul's or Thekla's respective itineraries but it is 

reasonable to consider that connections with people in high places may well have been 

instrumental in the decision-making process for them both. It is hard to imagine that 

Queen Tryphaena, after having made Thekla her heir, would not have made such a 

suggestion nor have sent letters of introduction. Thekla chose Seleucia in large measure, I 

argue, because of its association with her adopted mother and protectrix Queen 

Tryphaena and her son, Polemo II. 
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Thekla's choice was both divinely directed (a cloud led her according to the 

ATh)422 and circumstantially driven. Seleucia was a strategic and reasonable choice for 

Thekla on several counts: in regard to language, accessibility, audience and impact but 

also in its connection to Polemo and, by extension, to Queen Antonia Tryphaena. 

By the time Ps.-Basil wrote the Miracles, Cilicia had long been a province and 

King Polemo II, undoubtedly, a figure long-forgotten.423 The application of Ps.-Basil's 

methodology, the use of "people, places, names" to estabUsh credibiUty, provides this 

previously unexplored link between Thekla, Seleucia, Polemo II, and Queen Tryphaena, 

one that speaks to the historicity of Thekla and further anchors her story in time and 

space. The next chapter seeks to situate Thekla's activity in regard to place. 
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Notes to Chapter 5 

351 Mir. prologue 18-19. As will be clear in the translation, Ps.-Basil wrote both a prologue and an 
introduction to the Miracles. These two sections are distinct and will be referred to as prologue and 
introduction. However, I retain Dagron's line numbering throughout this thesis which, please note, is 
continuous between the prologue and introduction. 
352 For many centuries, the Hittites of biblical narratives were regarded as a fabrication until 
archaeology confirmed the existence of the Hittite civilization. A similarly contested case to that of 
Tryphaena is that of Gondophares, King of the Parthians, who reigned from 21-60. Until numismatic 
evidence confirmed his historicity, the only reference to him was in the Acts of Thomas. 
353 Ramsay ([1893] 1907), 381, suggests that these facts may have been lost as early as the end of the 
first century. 
354 See John 3:16; Luke 3:22; Mark 1:11; Matt. 3:17; Matt. 17:5; Mark 9:7; Mark 12:6; Gen. 22:2 and 
12. 
355 This could also be a term of affection. Cicero referred to Tullia as his little girl when she was in her 
twenties (Cic. Att. 90/4.15) and often referred to her as Tulliola (my little Tullia) when she was an 
adult (e.g. Cic. Att. 64/3.19; Cic. Fam. 155/14.7). I would like to thank Dr. Alison Jeppesen-
Wigelsworth for this observation and these citations. 
356 Dagron (1978), 36, contrasts Queen Tryphaena with Theokleia, Thekla's natural mother. 
357 ATh 9.14-16. 
358 See Mommsen (1872), vol. 1,270ff and vol. 2,259ff. 
359 While there is no record that Pisidian Antioch was ever among the holdings of Tryphaena's family, 
nearby Iconium certainly was. Ramsay ([1893] 1907), 396, suggests that the games at Antioch 
recorded in both the ATh and the Life were of such a magnitude that the presence of the governor was 
appropriate. Ramsay writes that "all the chief persons in Galatic Phrygia [which included Iconium] 
had come to pay their respects to him ad to the Imperial authority which he represented. Among the 
rest, Queen Tryphaena had come from her estates near Iconium for this great occasion." Tryphaena's 
family was noted for hosting games. Her maternal grandfather had been an Asiarch, an official who 
exercised oversight of games. See Macurdy (1937), 34; inscriptions at Cyzicus recognize Tryphaena 
for the Panathenaea, games, and tax-free fair that she sponsored along with her sons (IGR IV 144 and 
147. See De Ligt (1993) 66, for further discussion of the fair); and an imperial rescript (P. London HI. 
1178) refers to games that Polemo II hosted in conjunction with Antiochus IV in honor of Claudius. 
360 It is possible that by this time all of Tryphaena's children except for Polemo were deceased. 
Sullivan (1979b), 209, writes, "Presumably...Cotys died between AD 47 and AD 54. By that time his 
brother Rhoemetacles may also have died but Polemo still reigned in Pontus." Tryphaena may have 
been expressing that some of her children were deceased and that others were at a distance and unable 
to supply assistance. 
361 A variant, Farconila, occurs in only one ms. The Armenian text records no name for Tryphaena's 
daughter. 
362 See Ramsay ([1893] 1907), 383. 
363 A further connection yet to be explored is whether Queen Antonia Tryphaena is the same 
Tryphaena to whom Paul (c. 57) sends greetings and describes along with Tryphosa as "women who 
work hard in the Lord" (Romans 16:12). It is possible that after her conversion, Tryphaena joined the 
Christian community in Rome and redirected her previous beneficence and patronage to acts of 
Christian service. See Clark (1994), 24-5, who explores how "the Church became a primary outlet for 
female patronage." 
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364 Strabo 12.3.29. 
365 See Ramsay ([1893] 1907), 407, who notes the attestation of the name in Asia Minor after 130. See 
also Dagron (1978), 235, n. 3. Jones (1970), 103, discusses the proconsul's wife, Sosia Polla, who was 
honored in an inscription (during her husband's proconsulship) by the city of Phrygian Apamea. See 
IGRR 4.779 = OGIS 490 = MAMA 6.182. The couple had a daughter named Falconilla. 
366 ATh 8.2/ 28.11-12; Life 16.21-2. 
367 Pythodoris is known from inscriptions and was identified by Dessau. Eph. Ep., IX, pp 691f; IGR I, 
777; Gepaepyris from coinage, identified by Rostovtzeff (1919), 107ff. 
368 Tac. Ann. 2.64, trans, by Sullivan (1979b), 200. In ea divisione arva et urbes et vicina Graecis 
Cotyi, quod incultum, ferox, adnexum hostibus, Rheuscuporidi cessit. "In that partition, the fields, 
towns, and districts neighboring those of Greece fell to Cotys; but the uncultivated, wild, adjoining 
enemies he granted to Rheuscuporis." The portion of Thrace granted to Cotys was closer to Pontus, 
the ancestral holdings of his wife, Queen Antonia Tryphaena. 
369 Several inscriptions attest to their presence at Cyzicus including SEG 4. 707 (cited by De Ligt 
(1993,66) from the mid-first century dedicated by merchants and other visitors at the tax-free fair and 
festival of Athena. See also note 369, below, on the inscription recording Rhoemetalces III. Cyzicus 
had provided asylum to an earlier Cotys who as an infant had been entrusted by his widowed queen 
mother Polemocrateia upon the death of her husband King Sadala of Thrace to the fosterage of Brutus 
after the assassination of Julius Caesar. Appian, Bell. civ. 4.75 and Tac. Ann. 2.67 as well as IGR 
1.775. 
370 Rheuscuporis is thought to have been killed by soldiers. See Tac. Ann. 2.66f; Suet. Tib. 37; Strabo 
12.3.29.556. 
371 Because the children of Cotys were still minors, they were put under the charge of Trebellenus 
Rufus, an ex-praetor, who was to manage the kingdom in the interregnum. See Tac. Ann. 2.67; Strabo 
12.3.29.556. 
372 OGIS 378 = IGR 1.777. dew dytcp utyioxq) I UJIEQ xf|g Poiun I xdxkru xai riuOo I 6o>Qi5og ex 
xoti xa II xd xov Koila(X.)r|Xix6v I ji6X,euov xiv6vuvou I oooxnoiag Eu^dpxvog I xai ernxuxcov 
Tdiog I 'IovXiog no6x(X)oc; x«QiH ox(f|Qi)ov. See also Tac. Ann. 3.38. Sullivan (1979b), 204 and n. 
83,206-7. 
373 Dessau IGR 1.1503 = IGBulg 399. See Macurdy (1937), 48; Sullivan (1979b), 205,207. 
374 MacMullen (1966), 262, draws a parallel between Thrace and Cilicia, both of which insulated by 
their geography proved to be havens of lawlessness. Ironically, the warlike Isaurians, after their final 
suppression in late antiquity, were deported and resettled in Thrace (Malalas, Chron. 16. 107). 
375 In the earlier inscriptions in which both Rhoemetalces and Pythodoris are mentioned by name they 
are untitled. See IGBulg 743, an inscription on which [to]u dynastou has been effaced and amended to 
basileuontos. 
376 Tac. Ann. 3.38: "...the accusations against Trebellenus were no more violent than those against 
Rhoemetacles for leaving the injuries of his countrymen unavenged." (Sullivan, trans.) 
377 Sullivan (1979b), 207, n.95, cites one possible reference to Rhoemetalces as late as 37/38 as 
n[eo]t[eros] 
378Syncellus,631. 
379 A wife is postulated for Rhoemetalces III, the brother of Gepaepyris and Pythodoris and who ruled 
the neighbouring Thracian kingdom, based on an inscription that refers to Rhoemetalces and his child 
(kai ton teknon autou). AE 1937 168 = Thracia 6 (1935) 305. 
380 Certainly, people did outlive the last surviving record of them. For such an example, see 
Honigmann (1953), 174-84, in regard to the date of death for Theodoret of Cyrrhus and also for 
Bishop Basil of Seleucia. 
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381 Rostovtzeff (1919), 109. 
382 For more on the coins see, Rostovtzeff (1919/rprnt. 1972), 107-8 and Macurdy (1937), 49. 
383 Cass. Dio 59.12.2. The sons of Queen Antonia Tryphaena and King Cotys are described on an 
inscription at Cyzicus as "ovvxg6<j)ovg xai exaigovg eavx& yeyovoxag" of Caligula having been 
raised with him during the investigation by Tiberius into the death of their father. This proved to be a 
beneficial relationship when Caligula assumed rule and granted kingdoms to Tryphaena's sons. Also 
see Barrett (1990), 437 n. 2, who cites the inscription as "SIG3 798 = IGRR IV, 145 = Smallwood, 
Documents, 401." 
384 As compensation, Polemon was granted Cilicia in exchange for the Bosporus (Cass. Dio 59.12 and 
60.8.2). Also see Barrett (1978). 
385 Intriguingly, Mithridates issued his own coins independently from Gepaepyris without her 
monogram or image but rather that of Caligula. Also see Barrett (1990). 
386 Tac. Ann. XII.15f; Cass. Dio 60.8; Plin. (E.). HN5.ll. 
387 Cass. Dio 60.28.71. Macurdy (1937), 49. 
388/G/? I. 876. I would like to thank Dr. Alison Jeppesen-Wigelsworth for pointing out that 
commemorative coins of royal parents were common in places such as Egypt under the Ptolemies with 
Ptolemy II issuing coins showing himself and his wife on one side and his parents on the other. The 
Pontic King Mithridates IV also followed this format for his coinage showing himself and his 
sister/wife on one side and Zeus and Hera, jugate, on the other side. For more on this usage in Pontus, 
see Burcu Erciyas (2006), 127. 
389 See Macurdy (1937), 49. For Thracian onomastics see Ivan Duridanov's posting: 
http://groznijat.tripod.com/thrac/thrac 4b.html 
390 The same form is present in the name Rheuscuporis. 
391 The tablet of Gradeshnitsa is preserved in the Vratsa Regional Museum of History, Vratsa, 
Bulgaria. For futher information go to www.institutet=science.com/en/gradsjnitzae. The Thracian 
hieroglyphs are classified according to indices established by the British Egyptologist Alan Gardiner. 
The Coptic renders "child" or "son of God" as gypi. 
392 The Bulgarian spring tradition that welcomes the new sun includes the wearing of the martenitsa, a 
red and white yarn wristlet, and recalls the founding legend of Bulgaria in which a falcon plays a part. 
See www.wordiq.com/definition/Martenitsa for the legend itself. 
393 In this Tryphaena followed her brother Zeno's example. Upon his ascent to the Armenian throne, 
Zeno chose to call himself Artaxias, with its distinctly national tones (Tac. Ann. 2.56.2f). See Sullivan 
(1977), 922. Perhaps Pythodoris consciously groomed Zeno for his future role, for Tacitus writes that 
the boy grew up with a love for Armenian customs and culture (see Tacitus 2.4 and 56). See Macurdy 
(1937), 36-7. 
394 The adaptation may have occurred at the hand of the original author or subsequent redactor as 
being more "reader-friendly." 
395 Josephus, Antiquities 20.145-6. 
396 Davies (1986) 139-43, esp. 142. Davies writes, "I conclude that the Acts were written by a 
woman... J believe the story of Thekla contains strong evidence for the female authorship of the API 
[APTh]." See also Davies (1980), 95-109. Another possibility is that Tryphaena commissioned the 
work. 
397 Dates and order of events on this table are approximate and are largely based upon Sullivan (1977). 
All dates except the last entry are B.C. 
398 Sullivan (1977), 919-20, notes that in regard to the marriage of Dynamis and Polemo the sources 
suggest that it may have been an "irregular union" and not a marriage sanctioned by Augustus. 

http://HN5.ll
http://groznijat.tripod.com/thrac/thrac
http://www.institutet=science.com/en/gradsjnitzae
http://www.wordiq.com/definition/Martenitsa
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Sullivan argues that Polemo may have already been married to Pythodoris I who would have served as 
regent in Pontus in his absence. 
399 Dates and order of events on this table are approximate and are largely based upon Sullivan (1977). 
All dates in Table 3 are A.D. 
400 Antiochus IV of Commagene and Julius Agrippa may also have been among their comrades. See 
Cass. Dio 59.24. 
401 It is unclear whether this was during the reign of Claudius or that of Tiberius. 
402 According to the Legend of Bartholomeus, Polemo converted to Christianity for a brief time after 
his marriage to Berenice. (Due to the influence of Tryphaena?) 
403 Strabo 14.5.6.671. "It seemed better for the entire area to be ruled by kings rather than to be under 
the hegemony of the Romans." It was not uncommon for these rulers to have multiple holdings. See 
Sullivan (1979a), 8. 
404 Ramsay ([1893] 1907), 385. 
405 Sullivan (1979a), 7. For a list of Sullivan's ten articles on that "dynastic network", see also n. 3. 
406 See Magie (1950), 548-9 and Barrett (1978), 448. MacKay (1990), 2093-5, provides a thoughtful 
discussion of the topic. 
407 In regard to Cleopatra's holdings in Cilicia that were given to Archelaus after the Battle of Actium, 
Strabo (14.5-6) specifically states that Archelaus did not receive Seleucia. Archelaus' kingdom passed 
to his son and afterwards, in 38, was granted to Antiochus IV by Caligula. Seleucia, then, was not 
under the control of Antiochus IV whose lands were contiguous with those of Polemo. 
408 For discussion of the independent status of Seleucia and of Olba, see Mitford (1980a), 1241-3 and 
Mitford (1990a), 2147. 
409 For Polemo's status at Seleucia, see Sullivan (1979a), 15-16. 
410 Strabo, (14.5.4-7) in conjunction with his remarks about Seleucia, mentions that in his time, there 
were those "remarkable persons" of the peripatetic philosophers, Athenaeus and Xenarchus. Mitford 
(1980a), 1241 n. 45, writes, "Coins bearing the names of the philosophers, Athenaeus and Xenarchus, 
are tantamount to a statement that under Augustus Seleuceia was a free city." 
411 Ramsay ([1893] 1907), 56-7 and 482. 
412 Ramsay ([1941] 1967), 200. 
413 Acts 14:11-15. 
414 Mitchell (1980), 1065. 
415 Ramsay ([1890] 1962), 358, reconstructs the route from ancient sources and the map compiled by 
Professor Sterret from his investigative journey in 1885. 
416 Ward-Perkins (1981), 304-6. 
417 Strabo 14.5.4. (Perseus trans.) 
418 Lopez-Salva (1972-3), 219,225,292. 
419 Ramsay ([1893] 1907), 56. 
420 Acts 13:4-15. 
421 Mitchell (1993) vol. 2, 6-8, esp. 7. From Cyprus, a more logical destination for Paul would have 
been Seleucia as it was nearby, unlike Pisidian Antioch, and a vital port city that boasted a large 
Jewish population. It was Paul's custom to first go to the synagogue in each place with the Gospel 
message. For further discussion on Sergius Paulus and his connection to Antioch, see Halfmann 
(1979), 29-67 and inscriptions 3,4, and 13. 
422 ATh 10.12-14, following codex G. See Lipsius and Bonnet (1891), 271. 
423 According to Sullivan (1977), 927, a trace of Polemo endured in the name of the province Pontus 
Polemoniacus. 
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CHAPTER 6: 

TOPOGRAPHY IN THE MIRACLES OF THEKLA: 

RECONFIGURING ROUGH CILICIA 

Rough Cilicia is generally regarded as the epicenter of Thekla's activity and the 

primary locus for her cult. Her story provides a unique perspective as to the contours of 

the region of Rough Cilicia. Based on my translation and study of the original Greek text 

of the Life and Miracles of Thekla424 in its entirety, the story of Thekla brings the 

topography of her influence and activity into sharper relief and at the same time provides 

a new and different mapping for Rough Cilicia, a region that experienced shifting 

geographical and cultural frontiers.425 This chapter correlates text with sites, comparing 

the topography of the text with the physical topography of the region in an attempt to 

calibrate the two, thereby opening a new window through which to view Rough Cilicia. 

At the end of the Life, Ps.-Basil adds Thekla's commission by St. Paul to preach 

the Word in "yet uninstructed cities" (Life 26). The Miracles take up where the Life 

leaves off and record Thekla's post-deliverance thaumaturgical activity primarily in 

Seleucia and the surrounding area of the middle Calycadnus. The miracles take place 

mainly in cities and towns rather than in the countryside.426 Dagron notes the limited 

geographical dispersion of the Miracles.421 

Ps.-Basil presents himself as an "on-the-ground" reporter and as having written 

the Miracles in situ. He compares his activity of collecting the miracles to that of gold 

diggers searching the ground for precious metal (Mir. 28). This approach provides a 

pronounced and palpable physicality to the text. 
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Identifying himself as a historian after the manner of Herodotus, Thucydides, and 

the biblical writer Luke, Ps.-Basil places great importance on facts—witnesses, events, 

times and, in particular, places (topoi). Of the Miracles that he provides as evidence for 

the efficacy of Thekla's thaumaturgical activity, as I have noted in Chapter 5, Ps.-Basil 

identifies the three categories—people (prosopon), names (onomaton), and places 

(topon)—as the criteria by which he intends to cement the historical accuracy of his text 

in the mind of his audience; in his own words, "so as to provide a careful examination of 

the truth for the reader" (Mir. prologue). The author references specific people and 

particular places as evidence for the credibility of his text. The text of the Miracles is 

alive with and substantiated by specific characters and is, at the same time, grounded by 

topography and geography. 

It is intriguing that both Ps.-Basil and Egeria, the indefatigable fourth-century 

traveler to the Holy Land and beyond, undeniably the two most enthusiastic reporters in 

Late Antiquity on the temenos42* or sacred precinct of Thekla and the associated 

community of devotees, also share a keen interest in topography and geography.429 Egeria 

is well-known for her characteristic ubi est formula.430 Topographical and architectural 

terms have long been identified as two of the three significant semantic categories in 

Egeria's Itinerarium.431 A cursory survey of the Miracles suggests a similar pattern. 

Indeed, one might expect to find a high incidence of topographical terms in a 

travel journal such as Egeria's; Ps.-Basil is not engaged in traveling yet his text shares the 

same significant semantic categories with that of the Itinerarium. For both authors, 

engaged as they are in verification and documentation, topography presents a compelling 

case for accuracy and functions as a touch-point for truth for their respective late-antique 
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audiences: in Egeria's case, for her beloved sisters-in-the-faith and, for Ps.-Basil, for his 

educated and elite but not-yet-Christian readers.432 Both authors approach their textual 

undertaking with great commitment. 

In his recent monograph, Johnson notes "the personal, intimate investment" of 

Ps.-Basil in the Miracles.433 Although the majority of the miracles pertain to healing, 

healing, as Johnson has so vigorously argued, is not the primary focus of the text. Ps.-

Basil carefully crafts the Miracles, including the marvelous healings, to elicit wonder for 

Thekla with an eye to expanding her cult, to securing a foundation legend for "his own 

city" of Seleucia and, in the process, to gaining recognition for himself by his association 

with Seleucia and Thekla, his tutelary saint.434 With so much at stake and given the 

author's attention to topography and geography, we may reasonably assume that Ps.-

Basil is careful to provide accurate, first-hand knowledge about his region and that his 

terminology has not been employed thoughtlessly but with an eye to precision and 

specificity.435 In fact, Dagron notes that the text of the Miracles is distanced from mere 

tradition by its attention to precise geographical boundaries.436 

Geography, as defined by Tomasch and Gilles, is "the reciprocal interaction of 

two associated processes—the textualization of territories and the territorialization of 

texts—through which land is re-presented as territory."437 In the Miracles, Ps.-Basil 

actively engages these processes to stake Thekla's claim to the region of Rough Cilicia 

(the actual confines of which will be addressed below). By means of the miracles, Ps.-

Basil re-presents Rough Cilicia as territory and specifically as Thekla's territory since she 

serves as Christ's representative.438 The text of the Miracles helps to delineate the 

geographical scope of Thekla's influence and activity. 
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According to Ps.-Basil, Thekla's is not an arbitrary arena of activity but a 

divinely-appointed one. Ps.-Basil explains, "Just as Christ precisely apportioned 

(diEvei[iEv) specific saints specific cities and regions (chdras) to cleanse thoroughly, He 

appointed (djtEveifiEv) this (xavxnv) <choran> to her [Thekla] as He had Judea to Peter 

and the Gentiles to Paul" (Mir. 4.22-3)439 Note the author's choice of the word chora to 

describe a saint's specially allotted area of activity, the significance of which will be 

discussed in the next section. This passage echoes a section from the Life in which Ps.-

Basil likens Thekla's arena of activity to that of "...Peter in Antioch and mighty Rome, 

Paul in Athens and to all the Gentiles, and John the great theologian in Ephesus" (Life 

28). 

A similar thought is expressed by the pagan Maximus of Tyre, who writes in his 

Orations, 

...not every one of the demigods does everything, for their 
duties are allotted to them even there, one to one demigod, 
another to another.440 

While the concept of divinely-directed ministry is not unique to Christianity, it is 

foundational to it having been instituted by Jesus Christ at His Ascension by the mandate 

to His Aposties known today as the Great Commission: 

Therefore go and make disciples of all nations, baptizing 
them in the name of the Father and of the Son and of the 
Holy Spirit, and teaching them to obey everything I have 
commanded you. And surely I am with you always, to the 
very end of the age.441 

The story of the Apostles' commissioning, contained in acta,442 commentaries, 

Church histories, and even hymnody, is common to Western and Eastern, Alexandrian 

and Syriac tradition and persisted throughout late antiquity.443 It is patterned upon the 
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biblical account in which the Apostles cast lots to determine who should fiU the ministry 

left vacant by Judas.444 The decision was viewed by the Apostles as having been 

determined by Christ Himself.445 The Old Testament book of Proverbs addresses this 

process: "The lot is cast into the lap but its every decision is from the Lord." (Prov. 

16:33). The various passages recording the story of the allotment of the xXiptaxa xrjg 

oixovfiivng draw from a common and relatively small pool of lexical items, several of 

which have military overtones. The underlying suggestion in these narratives is that in the 

process of assignation, Christ is positioning His troops for battle (as will be addressed in 

more detail in the next section). Among the words used for the "allotment" each Apostle 

receives are kleros and choras,446 the very word Ps.-Basil uses for Thekla's assigned 

territory. 

Bearing in mind that it was St. Paul who commissioned Thekla to ministry, it is 

instructive to note his understanding of divine assignment. Paul often refers in the 

Epistles to his own commissioning. It is Paul's absolute and unwavering conviction that 

he was appointed by Christ as "a herald, apostle and teacher of the true faith to the 

Nations."447 In Galatians, Paul expands upon this theme when he writes, "I have been 

entrusted with the evangelization of the uncircumcision as was Peter with the 

circumcision, for the One who energizes Peter as an apostle of the circumcision also 

energizes me to the Nations."448 Paul compares his assignment to that of Peter in much 

the same way Ps.-Basil likens Thekla's to those of Peter, Paul, and John. 

Paul describes the task of evangelizing the earth as being measured out 

(efiEgiOEV) by God in parts (xavdvoi).449 It was Paul's express desire to avoid preaching 

in any canon allotted to another (dXXoxgico xavovi)?50 Paul describes himself as eagerly 
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striving to evangelize where Christ was not yet named in order that he should not build 

on another's foundation.451 

In summary, the Pauline concept of divine appointment is that individuals are 

chosen for (ixXoyog) and entrusted with (maxEvpiai) assignments by Christ.452 In Paul's 

economy, Christ commissions (jtgoxsigi&fiai, e^aJtoaxiXXco, xidrj/xi) 453 specific 

servants to specific tasks, to specific people groups, and to a specific region (chora or 

canon). 

Ps.-Basil is consistent with the biblical precedent and Christian tradition in the 

way he constructs Paul's commissioning of Thekla: "Therefore go away, teach the word, 

complete the evangelistic course and share my zeal for Christ. For this reason Christ has 

chosen you through me in order that He may attract you into apostleship and place in 

your hands some of the yet uninstructed cities" (Life 26). 

One might ask, why, in Paul's missionary zeal, and given the fact that he 

traversed "the Cilician Road,"454 had he not himself evangelized nearby Rough Cilicia. 

Why did Seleucia remain one of the "yet uninstructed cities" at the time of Thekla's 

commissioning? Another vita, the Life of St. Konon, gives a possible explanation.455 

Konon, like Thekla, is presented as a first-century agonistic saint in Rough Cilicia. Both 

Konon and Thekla were indigenous to the Luwian speaking region of Asia Minor of 

which Rough Cilicia was a part. Paul, being from Tarsus, was not.456 The Life of St. 

Konon records that Paul was prevented by the Holy Spirit from preaching in that area and 

intimates that, if truth be told, Paul was not quite up to the task of ministering to such a 

warlike people! 
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The blessed one [Konon] set forth from the region of the 
Isaurians, that was dominated at that time by a mad passion 
for the idols, so that even the great Paul who traveled the 
entire inhabited earth hastening to pass through their 
districts was hindered for a time by the Spirit, for Paul said, 
"Indeed, these [people] having grown wild by the 
autonomy of unbelief and the exceeding fierceness of the 
places, will not discover the kerygma in the present, and to 
force the minds of those not wishing to come to me is not 
mine [assignment]. And for those predisposed already 
towards the reception of the Word, it is not necessary to 
communicate an additional message.457 

According to Ps.-Basil, it is this hostile and warring region that was chosen by 

divine appointment as Thekla's chora. Having received her long-awaited commission, 

Thekla takes the road to Iconium (Life 26) stopping briefly to visit her mother, and then 

sets out for Seleucia on the Calycadnus (Life 27). Ps.-Basil writes that, "having reached 

this city and feeling pleased, she climbed the peak that was nearby and rose to the south, 

and made for herself a dwelling-place" (Life 27). It is there in Seleucia and its environs 

that she spends the rest of her life challenging pagan divinities, preaching the word of 

salvation, instructing, baptizing, enlisting people for Christ, and performing miracles 

(Life 28). In the light of divine appointment and assignment, we can regard the arena of 

Thekla's activity described by Ps.-Basil in the Miracles as her specific cleros, chora, or 

canon.458 

Ps.-Basil's Use of Chdra 

Next, let us compare Ps.-BasU's usage of the words chora, chows, and chorion. 

Does the way Ps.-Basil uses the word chora in the L&M align with its usage in the other 

texts I have mentioned? Are these three words used interchangeably or does each possess 

its own distinct semantic field within the text? The two terms chora and chows are used 
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in close proximity in the opening miracle, Thekla's confrontation with Sarpedon. Here 

Basil makes, if not an unconscious, a subtle distinction between Thekla's divinely-

appointed region (chord) and that claimed by Sarpedon for which he uses the term 

choros. Perhaps he does so to contrast the smallness of Sarpedon's holdings with that of 

Thekla's or to delineate between land granted by divine-appointment and that illicitly 

held. Ps.-Basil considers Thekla's chora to have boundaries: "The Maiden arrived in this 

region (chora) and reached its borders" (Mir. 1). In the Miracles, the word chora has a 

sense of allotment and specificity to it, and as being distinct from another's area. Chora is 

also used (Mir. 4, 13, and 44) in a non-technical sense of countryside as contrasted to 

city, as it also sometimes is in the New Testament and the Apocryphal Acts, and, as 

noted, as one of its lexical meanings. 

When the author refers to individual places such as Dalisandos or Thekla's 

temenos within her assigned chora, he uses the word choros. Apart from its reference to 

the site of Sarpedon's tomb (Mir. 1), each time Ps.-Basil uses choros it is in reference to 

Thekla's own precinct either at Dalisandos or at Meriamlik. In the Miracles, choros is 

often used in the same sense as topos: "not in some other choros, but in the topos..." 

(Mir. 36). The diminutive chorion is used seven times in the text. Not surprisingly, Ps.-

Basil employs chorion to signify much smaller places. In recounting Thekla's 

omniscience in regard to a theft (Mir. 21), Ps.-Basil writes, "Thekla revealed the place 

(topos), the spot (chorion), and the thief." Ps.-Basil uses the words chdra, choros, and 

chorion in much the same way they are used in the New Testament, in Christian tradition, 

and as they are delineated in Classical Greek lexicons. 
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When Ps.-Basil uses the term chora, he is referring to a divinely-conceptualized 

and delineated area assigned to an individual by Christ that is, at the same time, 

completely tangible and topographically identifiable with definable boundaries. Thekla's 

chora is an area with which Ps.-Basil is confidently cognizant and completely familiar to 

the point that he refers to "this, our city;" "this, our region;" and other phrases such as, 

"our nearby Aigai." Unlike the others who wrote about Thekla, distanced as they were by 

space and time from her story, Ps.-Basil, an actual resident of her chora and engaged in 

collecting miracles accomplished during or close to his own day ,459 is removed neither 

temporally nor geographically. 

Orientation in the L&M 

Another issue worth examining in the L&M concerns the places that comprise Ps.-

Basil's district of residence to which he refers with both considerable collective and 

possessive pride.460 Ps.-Basil places the chora in a larger context when he refers to "those 

who are found close by ourselves from the East and, on the other hand, those far from us 

who extend from ourselves even as far as Asia" (Mir. 28). In the same miracle, he writes 

about bandits fleeing towards their own country: 

It is said...that the thieves who, unfortunately for us, are 
our neighbors sometimes pUlage our territories in the role 
of bandits and sometimes they appropriate everything in the 
function of despots and tyrants, plundering everything. 
Once making an incursion, they overran this sanctuary, 
since it was full of gold and decorated with countless other 
riches. Thus after having helped themselves to the 
consecrated possessions, they returned from there towards 
their country Laestrygonia overcome with arrogance and 
joy for the two foUowing reasons: they had vanquished the 
Martyr and at the same time had become rich...In great 
haste they hurried off and were fleeing back towards 
Laestrygonia situated to the west of us and of all of the land 
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to the east; it was separated by many sky-high mountains, 
the refuge of their folly indeed! She (Thekla) confused then-
sense of direction, pushing them all together without 
difficulty and without fuss towards the East and to the plain 
lying at her feet, and offered them all together to the 
soldiers for a ready massacre.461 

This passage indicates that he regards his region as distinct from but oriented with 

the East and separated from the West by high mountains. To his mind, Asia is far; the 

East is close. He provides further definition, in the very next miracle, by adding that 

"Tarsus in neighboring Cilicia" is "the first <city> from the East to appear to those who 

are traveling to the East from any place on the earth" (Mir. 29).462 Ps.-Basil regards his 

own city and region, that which he equates in the text with "ourselves" and "us," as 

situated between the far West that is Asia and the near East that begins with Cilicia; and 

more precisely, as located between "sky-high mountains" to the west and Tarsus to the 

east.463 

Within this region that Ps.-Basil personally perceives as "us" and "ourselves" lay 

cities that are not previously included in the story of St. Thekla as recorded in the APT 

and his Life of St. Thekla. With the exception of the cities of Myra and Rome, the cities 

cited in those two texts are included in the Miracles, as well as several additional cities:464 

Aigai of Cilicia (Mir. introduction, 9, and 39); Selinous (Mir. 27); Olba (Mir. 24); 

EirenopoUs (Mir. 19; 33-35); Claudiopohs (Mir. 14); and Dalisandos (Mir. 26; 30). The 

last three of these cities are included in the Isaurian Decapolis of Constantine 

Porphyrogenitus.465 Ps.-Basil refers to Aigai, Olba, EirenopoUs, and Claudiopohs as 

"nearby" cities. The island of Cyprus is also included in the text (Mir.15).466 In addition 



138 

to Thekla's temenos near Seleucia, the Miracles also refer to churches or precincts of hers 

at Dalisandos (Mir. 26), Aigai (Mir. 39), and Selinous (Mr. 27).467 

It is Cyprus and these additional cities cited in the Miracles but not in the APT 

that are significant in the identification of Thekla's chora because they are included by 

Ps.-Basil in his calculated extension of Thekla's story and territory by means of the 

Miracles. Miracles, notes Greer, were an important dimension of fifth-century 

Christianity and strategic to the late imperial church in the proclamation of its central 

platform: Christ's victory over Satan. Greer writes, "Miracles helped to establish the 

Christian commonwealth and functioned to support it."468 

Thekla Against the Pagan Gods of Rough Cilicia 

Whether suppliants traveled from a particular city to Thekla's temenos near 

Seleucia or she traveled to their cities, there was an implicit, if not explicit, battle being 

waged by Thekla against the pagan gods associated with the respective cities. Even when 

Thekla healed the sophist Aretarchos at her own temenos, he persisted in giving credit to 

Sarpedon (Mir. 40) .469 The Miracles may be construed as a "show-down" or "god-off 

between Thekla and pagan divinities. Thekla systematically wrests power from 

"wrongful hands"470 restoring it to the Lordship of Christ and proving the appropriateness 

of her epithet hierosylos, desecrator of temples; hence, the repeated use of the terms 

anothen and authis411 and the strident, combative tone of the text. 

The Miracles' lengthy prologue and first four miracles set the tone for the entire 

work. In these opening miracles, the reader encounters Thekla in pitched battle, 

consecutively, with Sarpedon, Athena, Aphrodite, and Zeus, all of whom she ultimately 

vanquishes, while throughout the remainder of the text, an implicit, subtle, and sustained 
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battle with Asclepius persists (underscored, perhaps, by Aigai, his special abode, being 

the first and last city mentioned in the Miracles). 

Thekla's activity in the opening miracles is termed a "war effort" by Ps.-Basil. In 

conjunction with this, it is significant that in classical Greek the term chora can refer to a 

soldier's post.472 Ps.-Basil presents Thekla as a soldier for Christ stationed at her post and 

portrays her as achieving military dominance in the region. He writes that Thekla "made 

of herself a fortress against the daemon Sarpedon," and again "she made of herself a 

fortress against the warrior daemon of the heights—Athena." (Life 27). Thekla is not just 

a soldier at her post, but she is the fortress. Her military theatre encompasses a three-

hundred and sixty degree radius around Seleucia: in the southeast, Thekla challenges 

Sarpedon; her competitor to the south is Aphrodite who is installed as the tutelary 

goddess of Cyprus; in the west and to the north, in the Isaurian hinterland, Thekla 

overthrows Athena; to the east, at Aigai, she challenges Asclepius; and in Seleucia 

proper, she ousts Zeus whose temple is thought to have stood in the midst of the city.473 

Ps.-Basil not only advances the idea of Thekla's military prowess by highlighting 

her victories on a north-south-east-west axis, but symbolically, by means of the four 

compass points, imprints the signum crucis as a seal on the chora assigned to Thekla by 

Christ Himself. The suggestion is that the territory always belonged to Christ but was 

misappropriated and held by counterfeit claim. Thekla's claim, however, is based on a 

higher authority. Thekla restores the original order of things and the chora once again 

becomes the territory of Christ echoing the activity of the Apostles and St. Paul in their 

respective areas. 
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Paul's Chora and Thekla's Chdra 

It is striking to note that the cities Ps.-Basil introduces to the story of Thekla in 

the Miracles fall within the area circumvented by Paul on his first missionary journey.474 

Leaving Antioch, Paul sailed from Syrian Seleucia to Cyprus and on to Attalia of 

Pamphylia. From there, by land he traveled to Perge, then to Pisidian Antioch, Iconium in 

Lycaonia, Lystra and Derbe. At this point, if Paul had continued eastward from Derbe 

(rather than retracing his path as he did) along "the Cilician Road,"475 through the Cilician 

Gates to Tarsus and back to Syrian Antioch (an itinerary that corresponds, in reverse, to 

the first portion of Paul's second missionary journey), a complete geographical loop is 

formed. That loop, lasso-like, encircles the cities of the Miracles. Where Paul's chora 

ended,476 Thekla's began (see Map, below).477 

It is not possible to assign a precise western boundary for Thekla's chora because 

St. Paul's itinerary upcountry from Perge to Pisidian Antioch remains unidentified;478 

however, Selinous, the most westerly city in the Miracles, lies eastward of the various 

routes under consideration as part of his itinerary. And, after all, it is not the countryside 

but rather the cities that are particularly associated with Thekla. The city-centric thrust of 

the Miracles is often noted by scholars.479 Such frequency underscores a general 

academic perception that polis-centricity is perhaps somewhat anomalous in this context. 

To the contrary, cities, "the yet uninstructed cities," were precisely Thekla's dominical 

commission (Life 26). 

As discussed above, the Vita of St. Konon suggests that divine foresight directed 

St. Paul's path away from the homeland of the Isaurians and the city of Seleucia. From 

such a perspective, this chora with its cities was especially reserved for Thekla, and Paul, 
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as was his express persuasion, was prevented from preaching in another's divinely-

allotted canon. 

Conclusion 

This study has correlated the physical and textual landscape of Rough Cilicia 

while, at the same time, providing the added dimension of divinely-ordered and 

conceptualized geographical boundaries as delineated in the L&M. The integration of text 

and topography with traditional Christian thought, such as Ps.-Basil held, in regard to the 

allotment of the known world for purposes of evangelization, provides an alternate 

mapping of the region of Rough Cilicia, one that relates to Thekla's chora or kanon, and 

what may, as the result of this study, be regarded as sacred Rough Cilicia.480 
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CHAPTER 7: 

HERETICISM AND SECTARIANISM 

Twice in the Miracles, in the excommunication narrative (Mir. 12) and in the 

epilogue, Ps.-Basil makes reference to struggles that he had had or was experiencing with 

the hierarchy of the church at Seleucia. Although Ps.-Basil vividly expresses his outrage 

at the situation and his contempt for his enemies, Basil, Euboulos, and Porphyros, he 

provides no elaboration as to the nature of the problem(s). From those two passages, 

Dagron posits a "latent tension" that existed between the spiritual community at Hagia-

Thekla (of which Ps.-Basil considered himself a part) and the ecclesiastical elite of the 

church of Seleucia. 

Encratites and Apotactites at Hagia Thekla? 

Dagron suggests that perhaps the Christianity at Hagia Thekla and to which Ps.-

Basil adhered was sectarian in nature, and quite possibly Encratic. He bases his 

hypothesis upon Epiphanius' charge that among the churches of Isauria, Pamphylia, 

Cilicia, and Northern Syria—an area that, according to Dagron, coincides with the 

geographic area of Thekla's primary cult—there was a pervasive tradition of encratites 

and apotactites.481 

Indeed, Egeria, during her visit to Hagia Thekla in the 380s, specifically 

mentioned "the holy deaconess Marthana [who] "governfed] these monastic cells of 

aputactitae or virgins."482 Egeria records that she departed "after spending two days there 

seeing the holy monks and the aputactitae, both men and women who live[d] there.483 

She makes no mention of any encratites, however. 
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Encratites 

But what was the Encratite movement and who were apotactites? Let us begin 

with the Encratites. They were adherents of a rigorously ascetic movement made up of 

various strands of Christianity that began in the nascent church and flourished in late 

antiquity, particularly at the end of the fourth and the fifth centuries. Frend compares the 

"severe asceticism" attached to the Encratite tradition in Syria and Mesopotamia, and 

which spread to the Nile Valley, to that practiced at Qumran.484 

Eusebius links the proclamation of the Gospel with the ascetic impulse when he 

cites the ascetic Therapeutae as an outstanding example: 

the number of men and women who were there [Egypt] 
converted at the first attempt [of the preaching of the gospel 
by Mark] was so great, and their asceticism so 
extraordinarily philosophic, that Philo thought it right to 
describe their conduct and assemblies and meals and all the 
rest of their manner of life.485 

The Therapeutae were, in fact, an ascetic Jewish community but, nevertheless, the 

example demonstrates how closely asceticism and Christianity were linked in Eusebius' 

mind. According to Goehring, "The elite ascetic life, a life above nature and beyond 

common human living, is so central to [Eusebius'] understanding of Christianity that it 

pushes itself back into his recovery of Christianity's formative years."486 

Asceticism was an integral part of early Christian thought.487 In the classical 

world, doxEOi meant to "train as an athlete." 'Aaxrjaig, "training" or "practice," was also 

an athletic term. Classical philosophers employed it to describe how one should train 

oneself for life. Christians conscripted the language of sport, according to Merkelbach, 

and applied it, in particular, to their martyrs.488 Poliakoff writes, "The Church, influenced 
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particularly by asceticism, fostered metaphorical athletic heroes."489 The ancient athlete 

was expected to display self-control or eyxgdxeia. Merkelbach identifies eyxgdxeia, the 

word from which Encratite derives, as having been considered one of the chief Christian 

virtues. Susana Elm defines iyxgdxEia as "control of the physical and emotional self to 

the point where one remains untouched by 'worldly' passions and concerns.490 The 

Encratite movement,491 a perfectionist tradition, exalted martyrdom and advocated sexual 

continence as well as abstinence from meat and wine. 

Marcion and Tatian were of the Encratite persuasion.492 Marcion (85-160), a 

native of Asia Minor, developed a following of Christians who rejected the Law but 

embraced the Gospel as the true faith. He was strongly opposed by Polycarp and other 

Christian luminaries of the time. Tatian "the Assyrian" (c. 160-80), a pupil of the 

orthodox Justin, also embraced the Encratistic interpretation of Christianity. 

Frend sees the monasticism of Syria and Mesopotamia (and by association, this 

would include the area of Thekla's influence), which included among others the 

Marcionites, the Messalians, and various strands of Encratism,493 as being "even more 

exacting and individualistic than its Egyptian counterpart."494 According to Frend, this 

severe ascetic impulse had few counterparts in the Western empire, with the exception 

perhaps of the Priscillianist movement.495 Encratism was firmly entrenched in the East, as 

a monastic phenomenon but it was increasingly discouraged by ecclesiastical orthodox 

Christianity. 

Dagron suggests that encratistic tendencies prevailed at Hagia Thekla. These, he 

argues, may well have contributed to the undercurrent of tension and hostility in the 

Miracles. An encratistic persuasion on the part of the author may have been, Dagron 
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argues, what elicited his censure, brief excommunication, and eventual defrocking by 

bishops who had not emerged from the community of Hagia Thekla (as had Samos, 

Dexianos and John, men whom Ps.-Basil held in highest esteem). These urban bishops 

were the author's archenemies Basil, Euboulos, and, later, Porphyrios.496 

Ps.-Basil employs the term eyxgdxeia in the Life (7.59) in Paul's defence before 

the proconsul at Iconium. Paul refers to Jesus Christ as 

actually being from God and being God, always being near 
the Father, he appeared...so that he himself might save his 
own design and creation...and ...that he might teach to all 
reverence and moderation, and also might share his counsel 
about purity and virginity and holy continence (iegdg 
eyxgaxaxeiag)... 

Ps.-Basil uses the term a second time in the Life (26.39) in Thekla's encomium to Paul 

which is rich with agonistic vocabulary: 

Through you I have learned the grace of chastity (dyveiag) 
and virginity. Through you I have learned the advantage of 
abstinence (eyxgdxeia) and perseverance...Through you I 
have learned the crowns laid away for sufferings and 
combat games...the prizes and honours designated to those 
who love Christ... 

Dagron notes encratatic tendencies in the Acts of Paul. He argues that once the 

ATh were separated from the AP, and thus freed from heretical connotations, specifically 

Encratism and Gnosticism, they enjoyed "une belle carriere byzantine."497 The Life, an 

adaptation of the ATh, and the Miracles, however, did not enjoy such a reception. Acts 

that had been enthusiastically read and accepted by early Christians met with "increasing 

hostility from the ecclesiastical establishment" in late antiquity.498 According to Johnson, 

the portions of apocryphal acts that displayed encratic leanings were expunged by later 

more orthodox redactors.499 
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Dagron argues that, although there is no definitive textual evidence to support the 

charge of Encratism, the author may well have been suspect. It is Dagron's opinion that, 

by imbedding the references to eyxgdxEia within the speeches of Paul and of Thekla (as 

quoted above), Ps.-Basil attempted to nuance what he wrote in such a way that would not 

betray his fundamental persuasion and, in so doing, hoped to protect himself from 

charges of excess and sectarianism.500 

Apotactites 

As we have noted above, Ps.-Basil employed the word iyxgdxEia in the Life. In 

the Miracles, he uses the verb aTtoxdxxEoBai from which the word "apotactite" is 

derived. 

Dionysia, they say, had begun to bid farewell 
(dnoxaxxEodai) to her husband, her children, and home-
to everything, to put it simply—and for that reason she had 
retreated to the sanctuary.501 

The miracle records Thekla's consolations to Dionysia in light of her personal sacrifices. 

From this account, we can conclude that being an apotactite involved some degree of 

renunciation, and in the case of Dionysia, a renunciation of everything. A cognate occurs 

in a similar context in the Myrtle Wood: 

And some of the well-born women, having learned about 
the Virgin Thekla, withdrew to her and learned the teaching 
of God from her and many of them renounced 
(dnexd^avxo) <their previous manner of life> and lived 
with her.502 

The word is used once in the New Testament in the context of renunciation: Jesus said, 

"Any one who does not give up (djtoxdaaexai) everything cannot be my disciple."503 In 

its connection with this verse of Scripture, Judge claims a "distinctly Christian history" 



151 

for the term duvoxaxxixdg which emerges for the first time in the fourth century both in 

papyri and in patristic literature as well as in a declamatory harangue by Julian the 

Apostate.504 

The quest to identify and define the term "apotactite" has been a long one and one 

that has required redefinition as new evidence comes to light. References to 

apotaktikoilai are found in sources from Egypt, southern Asia Minor, Syria and 

Mesopotamia. The Egyptian sources have been studied quite extensively and help shed 

light on our inquiry. 

In 1907, Lambert argued that a clear distinction need be maintained between the 

term apotaktikoi as found in Egyptian sources and its use in sources from Palestine and 

Asia Minor. The former he viewed in an adjectival sense, as a "qualifier" defining the 

quality of monastic life. As to the latter, Goerhring provides a summary of Lambert's 

definition of the apotaktikoi of Palestine and Asia Minor as: 

a special class of Christians who chose an austere life 
marked by the abandonment of worldly goods, the wearing 
of clothing indicative of poverty and a practice of rigorous 
fasting and self denial.505 

Judge, a later scholar, rejected Lambert's distinction between the two groups and 

postulated an early apotactic movement that had originated in an urban environment and 

that preceded coenobitic and anchoritic traditions but that was eventually eclipsed by 

them and thereafter relegated to the heretical fringe of Christianity. According to 

Goehring, Judge's observations, based on documentary evidence, recognized the 

apotactite as a particular (but undefined) type of ascetic, a use that paralleled that of the 

term "apotaktika?" in sources from Palestine and Asia Minor.506 
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From Egyptian papyri, scholars have determined that apotaktikos at times refers 

to a church tagma that, in time, came to include women. Egyptian papyri demonstrate 

that individual apotaktikoi(ai) could possess property and were not necessarily required 

to sever familial ties. Some papyri equate apotactites with coenobites, while others 

equate them with anchorites. 

In Egypt, a socially interactive coenobitic monastic life (xoivo^icoxng) existed 

alongside the anchoritic life (dvaxcogxng) led by the monks of the desert. Goehring 

rejects a "bi-polar explanation" of the Christian monastic life in Egypt which he sees 

rather as "a complex continuum" in which diverse images of the apotaktikoi(ai) play a 

part.507 'Ajtoxaxxixdg is not, however, a synonym for piovaxdg. Not all monks were 

apotactites.508 Judge sees the apotaktikoi in Oxyrhynchus as a "subclass of the 

monachoi."509 

Papyri attest to the presence of apotaktikoi within the coenobitic Pachomian 

monasteries. The Excerpta Graeca of the Pachomian Rule state that anyone wishing to 

enter the monastery as an aJioxaxxixdg must first submit to training and then lay off his 

"worldly garments" and assume xd 0XWa T° dmxaxxixdv.510 

Several papyri record business and legal transactions undertaken by apotactites. 

The Pachomian monasteries and Shenoute's White Monastery, which Goerhing describes 

as an Arbeitsgenossenschaft,511 were centers of commerce and trade. Shenoute's vision, in 

part, was to supply financially-challenged Coptic farmers necessities at a reduced price. 

Goerhing attributes the success of the monastic communities in Egypt to their social and 

economic interdependence with the surrounding towns and villages. Some of the legal 

documents may be interpreted to understand the apotactite as having carried out the 
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transaction on behalf of the monastic community at large but other documents clearly 

indicate that the business pertains personally to the apotactite, man or woman as the case 

may be. From the papyri, it can be deduced that apotactism did not necessarily require the 

renunciation of all worldly goods or abstinence from business. 

I appreciate Goehring's cautionary note in regard to developing paradigms for 

Christian practice built on literary models of asceticism alone. He argues that, driven by 

the impulse of imitatio, Christian authors may have, unwittingly or not, "reshaped the 

past" and "forced the future into a prescribed mold." He sees documentary evidence, such 

as the Egyptian legal papyri, unconcerned as they are with either the past or the future 

and focused on reporting specific details about the present, as helpful and unbiased 

supplements to scholarly investigation.512 

According to Emmett, all but one occurence of apotactite in the Greek papyri 

appear in the context of the external affairs of a monastic community in connection with 

business and "civil administrative affairs." She notes that in regard to the internal affairs 

of a monastery, the word predominantly used for an individual monastic is 

dvaxognxTfig.513 Emmett deduces that the term dicoxaxxixdg and its variants may have 

applied to a person's position in relation to the external world. She writes, 

"'Ajtoxdaaa)...could refer to property and social relationships, and could conceivably 

have supplied cmoxaxxixdg as a word of utility in civil affairs as well as expressive in 

church circles of the monastic ideal."514 

Emmett's conclusion, based on documentary evidence, is that, with the 

crystallization of monasticism as an institution and the subsequent acceptance and 

general usage of the word /uovaxdg, the term cmoxaxxixdg "reasserted itself in a more 
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specialized sense", one that was nuanced by its "original eremitic" and perfectionist 

undertones.515 

Wave upon wave of asceticism indeed fostered a Christian ethic of perfectionism, 

which Robin Lane Fox regards as "a constant theme of the Christian experience" and one 

that "in Egypt had lost none of its urgency.516 He describes apotactites as "more moderate 

Christian perfectionists."517 This is substantiated by Egeria's qualification of the 

apotactites' reputation for severe fasting518 when she writes: 

If there are some among the aptutactitae who are not able 
to observe the full week of fasting throughout Lent...they 
take food in the middle of the week on Thursday; and those 
who cannot do that, fast two full days at a time during Lent; 
and those who cannot do that, eat every evening. No one 
requires that anyone fast a certain number of days but each 
man does as he is able; and no one is praised for doing 
more, nor is anyone blamed for doing less.519 

According to Egeria, there was not a monolithic standard of performance when it came to 

fasting among the aputactities. There was a standard for which to strive but that standard 

was determined by the individual apotactite him/herself. 

A Lack of Evidence for Encratites at Hagia Thekla 

In this brief survey, I have determined that there was a strong ascetic impulse 

suggestive of encratism and apoctaticism in the region of Thekla's chora. Were these 

enthusiast movements part of the spiritual landscape of the community at Hagia Thekla? I 

noted above that Ps.-Basil employed technical terminology three times in the the Life & 

Miracles that reflects rigorous ascetic tendencies. As Dagron has observed, however, no 

clear, definitive conclusion can be drawn from the the Life & Miracles itself. The text 

neither explicitly precludes nor includes the presence of encratism or of a strict 
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asceticism at Hagia Thekla. Egeria's diary, however, bears witness to the presence of 

apotactites at Hagia Thekla, although it does not indicate the nature of their persuasion. 

Egeria's visit was in the late 380s and Epiphanius' remarks are roughly contemporary but 

our text was written some seventy years later. Circumstances may well have changed in 

the intervening years. 

Several textual factors argue against an Encratite presence at Hagia Thekla: 

1. The encratic beatitudes of the ATh are not retained by Ps.-Basil in the Life?20 

2. In several of the miracles, Thekla actively works to preserve or restore 
marriages whereas Encratites rejected marriage.521 

3. The Miracles are especially noted for an unusual degree of religious tolerance 
while Encratism was notable for its exclusivity. 

4. In her journal, Egeria makes no mention of Encratites at Hagia Thekla. 

Encratism hearkens back to an earlier and more primitive Christianity while references to 

apotactites emerge in the fourth century. 

It is clear that there were apotactites at Hagia Thekla. Egeria writes 

enthusiastically about them both there and in Jerusalem. Egeria's diary is considered even 

to this day to be the touchstone for early church worship. According to her account, 

apotactites played an important part in the Jerusalem church. Judge notes that in Egeria's 

diary "there is frequent reference to the place of the [apotactite] in orthodox church life" 

and that "they appear to constitute a recognized rank in the activities of the church."522 

Indeed, they accompanied the bishop with songs and prayers on his Paschal progress 

through Jerusalem. As well, apotactites are specifically noted as having close contact 

with the neophytes or newly baptized (who received careful spiritual instruction during 
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their catechumenate). If the apotactites had been regarded as heretical or as a spiritually 

dangerous element, the church leadership, having invested so much in the training of the 

neophytes, would certainly have not allowed that interaction. 

Egeria's most enthusiastic comment in her journal is in regard to the deaconess 

Marthana who was the overseer of the apotactites at Hagia Thekla. In fact, Marthana is 

the only individual mentioned by name in Egeria's Itinerarium?23 Egeria writes that 

Marthana, whom she had met at Jerusalem and reconnects with at Hagia Thekla, was 

"renowned in all the East" as to her manner of life. How can Egeria's glowing report in 

regard to apotactites be reconciled with Epiphanius' critical one? 

One might argue, as did Lambert but rejected by Judge (as noted earlier), that the 

apotactites of Egypt were of a more orthodox or noble nature than those whom 

Epiphanius labels as heretics in Asia Minor and points eastward but Egeria makes no 

such distinction. She expressly links them together when, in regard to the Feast of 

Dedications at Jerusalem, she writes: 

Many days beforehand a crowd of monks and apotactites 
begin gathering together from various provinces, not only 
from Mesopotamia and Syria, from Egypt and the Thebaid, 
where the monks are numerous, but also from all other 
places and provinces.524 

To dismiss the witness of Egeria, an argument could be mounted that she perhaps 

espoused the enthusiastic asceticism of the Spanish Priscillianist movement and, as a 

result, was herself a sectarian sympathizer.525 This argument, even should it be 

substantiated by future scholarship, however, does not alter the privileged and integral 

place apotactites enjoyed in the worshipping community at Jerusalem. 



157 

Conclusion 

In this section, I have provided a brief overview of encratism and apotactites, 

considered both Epiphanius' and Egeria's observations to such an ascetic presence in 

Asia Minor and environs, and searched the Life & Miracles for traces of such a 

persuasion at Hagia Thekla or on the part of the author. While there is no evidence for 

encratism at the temenos of St. Thekla, there is an apotactite tradition and presence 

attested both by the the Life & Miracles and by Egeria's Itinerarium. This examination 

identifies no concrete grounds for heresy. 

To accommodate Dagron's observations in regard to an undercurrent of latent 

tension in the Miracles and in an attempt to explain the author's excommunication and 

dismissal as well as account for Ephiphanius' report about heretical groups in the area, 

one might suggest that the apotactite presence to which Ps.-Basil was attached at Hagia 

Thekla for some unidentified reason may have been at odds with and have come under 

fire from the ecclesiastical hierarchy of the Seleucian church and, in turn, apart from 

Thekla's interventions on his behalf, the career and fortunes of Ps.-Basil himself were 

severely impeded. 



158 

Notes to Chapter 7 

481 Epiph. Adv. haeres. 47.1.2. Dagron (1978), 44, notes that at both the Synod of Side (383) and at the 
Council of Ephesus (431), Bishops Samos and John, respectively, (both had close ties with Hagia 
Thekla) were present. A debate ensued in regard to heretical groups such as those connected with the 
Encratite movement, especially the Messalians. Dagron understands this to indicate their presence in 
the region. 
482 Egeria, Itin. 23.3. 
483 Egeria, Itin. 23.6. 
484 Frend (1984), 146. 
485 Euseb. Hist. Eccl. 2.16 as cited by Goehring (1999), 14. 
486 See Goehring (1999), 15. There are those today who continue to dismiss Philo's witness (On the 
Contemplative Life 9:113-69) on this matter and claim the Therapeutae for Christianity. 
487 For discussion on a dissenting voice in the early Church in regard to asceticism see Markus (1990), 
38-40. According to Markus (38), "Opposition to asceticism had an ancestry almost as ancient as did 
asceticism." Among the dissenters, those who did not see "authentic Christianity in terms of some 
form of ascetic renunciation" and protested the notion of an "ascetic elite," Markus lists Paphnutius (c. 
325), Helvidius (c. 383), Vigilantius (C. 395); and Jovian, a monk and contemporary of Jerome. 
488 For a detailed study of the transference of athletic terminology to a Christian context, see 
Merkelbach (1975) 101-48. For discussion in particular of athletic terminology as applied to martyrs, 
see 113ff. 
489 Poliakoff (1984), 59. 
450 Elm (1994), 99. 
491 See Epiph. Adv. haeres. 47.2.3-47.3.1; Iren. Adv. heres. 1.28; Clem. Al. Strom. 1.15, 7.17 and 
Clem. Al. Paed. 22.33. 
492 Frend (1984), 231-2. 
493 An inscription from the late fourth century at Laodiciea makes reference to "Elaphia, deaconess of 
the Enkratites." MAMA i, xxv = MAMA vii, no. 69, as cited by Elm (1994), 176f and n. 117. To these 
various "radically enthusiastic groups," Elm (p. 195) adds the Montanists, Eustathians, and Euchitai. 
494 Frend (1984), 578. 
495 Frend (1984), 579. Frend cites an observation by Sozomen (c. 400) (HE 3.16.13) that the West had 
individuals who were dedicated to a life of monasticism but that there were none equal to the monks 
of the East. The Priscillianist movement flourished in Spain in the fourth century and continued well 
into the seventh century. Egeria may have had Priscillianist connections. A tradition exists that Thekla 
accompanied Paul to Spain. 
496 Dagron (1974) 10 points out that there exists a large gap between Basil's episcopate and that of 
Constantine in the sixth century. He suggests that Porphyrios succeeded Basil after 468. 
497 Dagron (1978), 34. 
498 Johnson (2006), 107. 
499 Johnson (2006), 106. 
500 Dagron (1978), 43. 
501 Mir. 46.1-2. 
502 Myrtle Wood 99-101. 
503 Luke 14:33. The word occurs elsewhere in the NT in the context of taking leave or of saying 
farewell: Mark 6:46; Luke 9:61; Acts 18:18 and 21; 2 Cor. 2:13. 
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504 According to Judge (1977), 79-80, in Julian's attacks upon the Cynics (Or. 7.224b) (whom he 
accused of "making small sacrifices only to get their hands on everything else, and who enjoy special 
attention and flattery into the bargain"), he likened them to the "apotaktikai, a name applied to certain 
persons by the impious Galileans" and whom Judge describes as "a distinct order in the churches 
which attracted attention by its collective practice of renunciation." In light of Julian's charge of fraud, 
it is interesting to note that Theodosios, in 381, in an edict prohibiting Manicheans the right to lawful 
assembly, included "those who defend themselves with dishonest fraud under the pretence of those 
deceptive names...the Encratites..." etalia. Also see Emmett (1982), 507-515. 
505 Goehring (1992), 26. 
506 Goehring (1992), 26. 
507 Goehring (1992), 25. 
508 Emmett (1982), 511. See P. Oxy. 3203 for the use of the term apotactite in subordination to the 
term monk. The earliest known occurrence of the term uova%6g is in an Egyptian legal petition of 324 
in regard to a stray cow. Isidore, the plaintiff, cites as witnesses to his claim a certain deacon 
Antoninus and Isaac "the monk" who chanced upon the brawl that had broken out over the cow. Their 
appearance on the scene brought an end to the quarrel and saved Isidore's life. This first known use of 
the term "monk" is as a legally recognized person. See also Judge (1977), 72-89. 
509 Judge (1977), 82. 
510 Emmett (1982), 510. Judge (1977), 86 observes that the apotactites adopted a distinctive style of 
dress, which he argues was sleeveless and most likely black, but it is unclear as to whether their attire 
was distinctive in its difference or in its commonness. 
511 Goehring (1999), 49. 
512 Goehring (1999), 72. 
513 Emmett (1982), 512. Frend (1984), 462, citing the Life of Antony, writes that "the term anachoresis 
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514 Emmett (1982), 512. 
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516 Lane Fox (1986), 602. 
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add that according to Swanson's lexical analysis of the Itinerarium, Egeria uses the word vel sixty-
nine times. Only ten of those times does she use it in a disjunctive sense where vel = aut. Swanson 
postulates that over half of the occurrences of vel in the text are employed by Egeria in the sense of 
copulandi, where vel = et. Among these, Swanson includes Egeria, Itin. 49.1 "non solum monachorum 
vel aputactitum;" 23.6 "visis etiam Sanctis vel aputactis" and 28.3 "viri velfeminae." See Swanson 
(1966-67). 
519 Egeria, Itin. 28.3. 
520 As devil's advocate, one might advance the argument that Ps.-Basil expunged the beatitudes in a 
calculated move to veil any Encratistic tendencies he might harbor. 
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521 Evidence from Egyptian papyri shows that not all apotactites renounced family ties. The degree of 
renunciation was left to the discretion of the individual as was the degree to which an apotactite 
fasted, as noted above—according to one's ability. This is similar to the Benedictine rule on fasting. 
See Egeria, Itin. 28.3,41. 
522 Judge (1977), 80. 
523 For more on Egeria, see Honey (2009), 91-101; Honey and Westra (2003), 239-56. 
524 Egeria, Itin. 49.1. 
525 In support of a sectarian charge, when Egeria reached Edessa (Itin. 19), she welcomed a recitation 
of "some passages concerning Saint Thomas" assumed to be from the Acts of Thomas (see Gingras 
(1946), 205, n. 205), an apocryphal book particularly favoured among the Encratites and labeled 
"Priscillianist" by Turribius (Ep. Id. Cep. 5). She writes that the priest of Edessa gave her copies of 
Abgar's letters from the Doctrine ofAddai attributed to Thaddaeus (Addai) who according to tradition 
was one of the "seventy disciples" (Luke 10:17) and was sent by Thomas to found a church at Edessa. 
Egeria writes to her sisters in the faith that they would be able to compare these copies with those that 
they had at home, whether they were more extensive (Itin. 19). 



CHAPTER 8: 

GENRE 

Introduction to Genre 

Assignment of genre includes the consideration of "literary type, form, structure, 

and themes."526 Generally speaking, The Acts of Thekla and the Life & Miracles can be 

regarded as belonging to hagiography, the textual representation of the lives, deeds, and 

miracles of the saints. According to Krueger, the term "hagiography" is a nineteenth-

century appellation, however. In the scholarship, the word "hagiography" is used in two 

senses: as a broad genre, and also for an individual work as a specific manifestation of 

the genre, or as a subgenre. In this study, I follow the accepted (double) usage. 

According to Woodward,527 hagiography sprang from the Church's "unique 

ability to translate lives into stories." Dawes and Baynes explain that Christianity's 

"conflict with evil and passionate struggle with perfection created the new type of 

literature [hagiography]," the prototype of which was Athanasius' Vita Antoni, which 

over time "determined the traditional shape of the biography of the Byzantine saint."528 

According to Krueger, the ascetic revolution brought with it not only a new system of 

practices but also a new method of representing those practices: a new literary discipline 

was born and along with it, a new kind of author.529 

Over time, hagiography was to grow more structured and more concerned with 

"describing and prescribing monastic life" and less connected with the contemporary 

world, according to Krueger, and because "ascetic practice and hagiographical narrative 

strove toward imitation and pattern" the genre gradually became "iterative and 
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mimetic."530 It is noteworthy that Johnson531 sees a disconnect between the Miracles of 

Thekla and later Byzantine miracle collections (see his Appendix) some of which date 

from as early as the sixth century. Unlike the Life & Miracles, many of these collections 

are focused primarily on healing for healing's sake (as are the collections of Artemios 

and of Cosmas and Damian) and are not dependent on classical models but rather on the 

narrative aretalogy of the Gospels. The Life & Miracles does not exhibit the same 

characteristics of later hagiography. Johnson writes that he is "doubtful" as to whether the 

Life & Miracles even ought to be regarded as part of the later hagiographic tradition.532 

However, in the mid-fifth century, when the Life & Miracles was composed, "the genre 

was neither quite new nor yet fully theorized."533 In the Life & Miracles, therefore, we 

encounter a new author experimenting with the forms of an emerging discipline 

inaugurated by Athanasius' Vita Antoni which, according to Krueger (p. 5), drew its 

contours from Graeco-Roman biography. 

Biography claimed to represent lived reality. Heffernan identifies it as the 

youngest of the traditional genres and a sister discipline to historiography.534 New 

Testament Gospel writers followed the conventions of biography. Thomas Brodie535 

hesitates between calling the Gospel narratives "biographical historiography" or 

"historiographical biography."536 According to Heffernan, sacred biography consists of 

two distinctive sections,praxeis and ethos, and has as its primary function a "catechetical 

imperative."537 Hagiography, however, is not synonymous with biography. Benedicta 

Ward writes, 

A saint's life is not a biography; it is a highly stylized piece 
of writing in a different vein.... Hagiographers are 
concerned to show the work of God within a human life as 
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it relates to the person of Christ.... Hagiography is not a 
tentative biography but a different literary form...not a 
crude prelude to something better.... The central purpose of 
a hagiography is to present the Christ-likeness of the 
saint.538 

The new genre initiated by the Life of Antony drew upon its biblical precedent but 

was also distinct from it. The name for the emergent genre (that would later be called 

hagiography) was slow in coming, as Krueger illustrates by the following two 

examples.539 In the sixth century, Dionysius applied the term hagiography to mean "the 

divinely inspired scriptures, not the lives of the saints" and Gregory of Nyssa (c. 381) 

debated whether his narrative, which today we classify as a hagiography, of the life of his 

sister Macrina, was a "discourse," a "prose composition," or a "long-winded speech."540 

Krueger further explains that it was approximately the same time as the Life & Miracles 

was composed that the first display of explicit "genre-consciousness" in regard to 

hagiography was articulated, when Theodoret of Cyrrhus in the prologue of his Religious 

History of the Monks of Syria suggested that the new form of writing should have a place 

beside the traditional "classical genres: epic and history, tragedy and comedy":541 

When poets and historians record acts of bravery in war, 
when tragedians make conspicuous in tragedy misfortunes 
that had rightly been hidden away and leave their memory 
written up, when certain others expend their words on 
comedy and laughter, how would it not be absurd if we let 
be consigned to oblivion men who in a mortal and passible 
body have displayed impassibility and emulated the 
bodiless beings?...what pardon could we reasonably receive 
if we do not honour their celebrated life in writing?542 

Krueger writes, "One of the most distinctive features of Christian hagiography 

from its inception was its sustained references to the Bible."543 It employed biblical 

typology, primarily implicit, as a structural feature and, in so doing, deliberately defined 
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itself as a post-biblical narrative form.544 Hagiographers explicitly referenced biblical 

types by name as models for asceticism such as Elijah and John the Baptist. Elijah, 

Elisha, and Moses were frequently invoked as prayer warriors, especially in the Christian 

literary tradition of Egypt, Cappadocia, and Syria.545 Consider these lines from St. 

Ephrem the Syrian: 

Since Elijah repressed the desire of his body, he could 
withhold the rain from the adulterers. Since he restrained 
his body, he could restrain the dew from the whoremongers 
who released and sent forth their streams. 

Elisha, too, who killed his body, received the dead. That 
which is by nature mortal, gains life by chastity, which is 
beyond nature. He revived the boy since he refined himself 
like a [newly] weaned [infant]. 

Moses, who divided and separated himself from his wife, 
divided the sea before the harlot. Zipporah maintained 
chastity, although she was the daughter of [pagan] 
priests....546 

Ps.-Basil follows this convention and references the same biblical characters in the Life 

& Miracles. I will discuss later and in detail the biblical references that Ps.-Basil employs 

in his text. 

Another characteristic of the genre, according to Krueger, is that the 

hagiographers often invoke the Gospel writers, thereby providing a typological 

connection between what the hagiographer is doing and what the Evangelists did before 

him.547 Theodoret of Cyrrhus does so in the prologue to his Religious History: 

Trustworthy as writers of the Gospel teaching are not only 
Matthew and John, the great and first Evangelists, the 
eyewitnesses of the Master's miracles, but also Luke and 
Mark whom "the first eyewitnesses and ministers of the 
Word "(Luke 12) instructed accurately in not only what the 
Lord suffered and did but also what he taught continually. 
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Despite the fact that he had not been an eyewitness, the 
blessed Luke at the beginning of his work says that his 
narration concerns facts about which there is full assurance. 
And we, hearing that he was not an eyewitness of these 
very narratives but received this teaching from others, pay 
equal attention to him and Mark as to Matthew and John, 
for each of the two is trustworthy in his narration because 
he was taught by those who had seen. For this very reason, 
we too shall tell of some things as eyewitnesses and of 
others trusting the narration of eyewitnesses, men who have 
emulated (eXrjXcDxdaiv) their life.548 

The author-orator himself cites Luke qua author: 

Just as, therefore the admirable Luke has clearly done in 
the divine Gospels and in the composition about the 
apostles, by placing at the beginning Theophilos, to whom 
he dedicated also his entire work of divine writings, so 
therefore I shall begin the history of the Maiden.549 

Krueger notes that in regard to the Coptic vita of Holy Menas, John IV (c. 775), 

patriarch of Alexandria, compares his undertaking to that of Luke's, linking his 

endeavour of transmitting the life and deeds of Menas to that of the Gospel writers' 

preservation of the accounts about Jesus: 

Well has the holy evangelist Luke said, 'Many have begun 
to write things down but they were not able to reach the end 
of what they said about Him".. .This, too, is the case of him 
that takes upon himself to utter the praises that befit this 
great champion of Christ, the holy Apa Menas.550 

The writers of saints' lives conceptualized the Evangelists as "precursors in the 

task of conveying the lives of holy persons."551 In adopting the model of the Gospel 

writers, whose writings were sacred, they placed their own writing in a flow of sacred 

literary composition and identified themselves with their holy forerunners. Not only did 

the sacred writings prescribe the pattern of hagiographic narrative but, as well, the 

Evangelists who composed the sacred narratives provided a model for subsequent 
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authorial performance. It was necessary for the hagiographer in his writings to evidence 

the same qualities as did his holy and inspired predecessors: such things as "plain speech, 

humility, obedience, and especially ascetic achievement..." if he were to legitimately 

function as a "conduit for divine communication."552 Consequently, their texts, the Life & 

Miracles included, both "encode and deploy a theology of narration."553 

The idea of Matthew, Mark, Luke, and John as writers is visually depicted not far 

from Seleucia and is a beautiful witness to the tradition in that area. The ceiling of the 

church of St. Mamas at Morphou,554 Cyprus, a few kilometres from the Bay of Morphou, 

one of the closest landing points from Europe and also from Hagia Thekla, includes 

visual representations of the traditional symbols (i.e. lion, ox, man, and eagles) for the 

four Evangelists each portrayed with a copy of the Gospel.555 

In the developing genre of hagiography, notes Krueger (9, 122), the author took 

on an autobiographical position, becoming a character in the narrative himself. 

"Authorial self-presentation" is a feature of the new genre. The author presented himself 

in several different aspects such as devotee, a prophet, or a priest to the saint.556 As a 

result, hagiographies, writes Schulenburg, often reveal as much about their author as they 

do the saint.557 

This was the role for Ps.-Basil, to present himself as an author and orator in the 

stream of divine inspiration and authority. His "performance of authorship," according to 

Krueger, was "part of an elaborate act of self-positioning."558 One way in which Ps.-Basil 

pursues this is by presenting himself, with the appropriate mixture of "textual modesty 

and awe" required by the genre, as a humble recipient of Thekla's repeated 

ministrations: 
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Since the miracle involving myself happened once maybe 
plus a second time and a third, I blush to relate it, lest 
someone charge me for boasting and lying; but nevertheless 
I will speak, focusing on the martyr herself who healed 
me.560 

Like other hagiographers, he invokes saintly patronage for his authorial license.561 

Not only does Thekla attend to the health of her devotee not once but on several 

occasions, she also has commissioned (eK£iy-/rj7reiydpnv) (Mir. 12.112) his writings and 

moved him to the work (KEKivnicviav) and offers her continued assistance (cwXXr]i//eadai) 

(Mir. 10.49-50) and approval to him. In the epilogue to the Miracles, Ps.-Basil reiterates 

that his efforts were initiated by Thekla when he addresses her with epithets that resound 

with all her God-given fullness and authority: 

But as for me, O Virgin and Martyr of Christ and Apostle, 
the assignment (emxaxOev) you <gave> me, with holy 
fear—inexpressibly great—I, nevertheless, accomplished, 
having confidence not in myself but in you who assigned 
(emxa^darj) this holy work (iegov Jtovov).562 

After reflecting upon Thekla's intervention and deliverance for him from a 

debilitating ear infection, he writes, 

And when I was deemed worthy of the clerical council and 
the register of the preachers and priests, she was beside me 
much <of the time>, and appearing by night she would hold 
out in every case some book \]3i/3Xiov, scroll] or a sheet of 
papyrus to me that was and seemed to me a sign of her 
complete approval. But if I was about to say something, 
and she was not seen doing this, her absence was 
conversely significant.563 

Krueger links this episode to the biblical account in Ezekiel in which a heavenly scroll is 

extended to Ezekiel. Upon his internalization of the scroll, he is enabled to both speak 

and write for God: 
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Then I [Ezekiel] looked, and I saw a hand stretched out to 
me. In it was a scroll, which he unrolled before me. On 
both sides of it were written words of lament and mourning 
and woe. And he said to me, "Son of man, eat what is 
before you, eat this scroll; then go and speak to the house 
of Israel." So I opened my mouth, and he gave me the 
scroll to eat.564 

Krueger writes about this passage that the "divinely proffered text authenticates and 

licenses the production of additional text, serving to establish the authority and the 

credibility of Ezekiel's preaching."565 In Ps .-Basil's account, the divinely extended text 

signifies Thekla's stamp of approval and his receipt of it implies acquiescence to her 

divine imperative. Krueger further explains here that this episode appearing so late in the 

Miracles indicates that Thekla's approval extends not only to Ps .-Basil's writing 

enterprise but to his the preaching and teaching ministry as well. 

Krueger sees the episode in which Ps.-Basil's finger is afflicted with anthrax as 

an (audacious) self-presentation by Ps.-Basil to style himself as Thekla's 

prophet/spokesperson after the manner of Isaiah. Krueger's analysis may be closely 

summarized as follows.566 Ps.-Basil's specific definition of the word anthrax as "coal" 

which he glosses for his audience, links him with the prophet Isaiah whose lips, having 

been touched by coal, were consecrated from that moment forward for uttering messages 

from God. The implication is that, in like manner, the finger (and, by extension, the hand) 

of the author, having received a touch of purifying coal (anthrax), became a chosen 

instrument especially consecrated to the collection and composition of Thekla's life and 

deeds. By this Ps.-Basil presents himself as Thekla's agent after the pattern of Isaiah and 

Ezekiel. The biblical context of both the coal and the scroll is in regard to divine 

assignment and the investiture of authority. 
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A third instance of "authorial self-presentation" in the Life & Miracles, again in 

the anthrax episode, markedly departs, however, from biblical reference and aligns the 

author with the classical world instead. The anthrax was spreading: 

[B]oth the doctors and I were very afraid that the infection 
might spread through my entire body and endanger my life 
as it was especially malignant. And in the meantime, they 
were using the available medications to soothe the malady 
and to ease the terrible and unrelenting pain but as the evil 
was stronger than their skill and remedies, they decided to 
combat the infection by the scalpel and to amputate the 
finger and so to grant salvation to the rest of my body. 
Otherwise it would not be possible to survive.567 

The doctors retired for the night leaving our poor author to await surgery on the next day. 

Full of terror and tears, as he tells us, he had a dream: 

It was still night, half-way between the decision <to 
amputato and the amputation itself. Having just fallen 
asleep at the breaking of dawn when night is still giving up 
its turn and day is beginning, when it seems the two are 
mixed together, darkness with light, and light with 
darkness, behold, I saw many fearsome wasps brandishing 
their extended stingers like spears against me.568 

The martyr appears in his dream and disperses the wasps with the corner of her mantle. 

Ps.-Basil awakes delivered from both the wasps and the anthrax. The planned amputation 

is aborted to the amazement of the surgeons who hymn the martyr but depart a touch 

perturbed because they would not be receiving payment for their services. 

What significance, if any, are the wasps in the author's dream? In the Christian 

tradition, bees were sometimes associated with virginity. But in classical tradition bees 

(not wasps) "recur as a topos in anecdotes about the early years of Pindar and Plato" both 

whose lips were touched with honey signifying their future eloquence. Krueger writes: 
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Similar stories of portentous bees circulated about Homer 
and Hesiod, signifying the favour of the Muses.".... "Here, 
with his own flying insects, the author [Ps.-Basil] 
associates himself indirectly, and somewhat comically, 
with the greats of the classical literary tradition.570 

But why would the author choose wasps over bees? Krueger cites Artemidorus: "Wasps 

are inauspicious for all, for they signify that [the dreamer] will encounter men who are 

evil and cruel."571 Wasps evoke cruel and evil men—precisely what Ps.-Basil required to 

set the stage for the ensuing scene of the miracle! 

The miracle continues with the author's account of his excommunication by bad 

Bishop Basil. Ps.-Basil refers to the "most evil election [of the bishop]" and to "the evil 

and ruinous vote [in favour of the Bishop]" and how the newly elected bishop, 

encouraged by the shameless Euboulos, proceeded to pass the sentence of 

excommunication upon the author. The sting of the wasps portended the sting of the 

excommunication. Again Thekla provides assistance. Again her mantle is described (is 

this symbolic of her bestowing the mantle of authority to the man of her choice?).572 

When Ps.-Basil writes that his excommunication caused a "great uproar and murmuring 

throughout the church (ekklesia) and throughout the city," it is as if he is taking his cause 

beyond the walls of the church and his Christian audience to the city and its school of 

rhetors—an audience familiar with classical allusion who would connect the wasps, the 

stings, and the pain inflicted by waspish Bishop Basil upon the author, one of their own 

rhetors, and rally to his side. 

While the analogy of the wasps is suggestive of the classical literary tradition, the 

scrolls and coals situate the author in the biblical paradigm of the prophet. His authorial 

performance, replete with the requisite modesty topos, along with his biblical references, 
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and his invocation of St. Luke places him within the flow of divine authorship and his 

text within the genre of hagiography. To his mind, he is invested with divine authority. 

He has accessed and provided an amplification of the traditional text on Thekla plus he is 

actively engaged in providing a new text, one which he will rework several times. So far, 

so good. But then he is blocked by bad Bishop Basil who has his own poem on the Life 

and Miracles of Thekla.573 The tension lies herein: Which man is Thekla's chosen 

instrument and which text bears her stamp of approval? While Thekla battles Zeus, 

Athena, Aphrodite, and Sarpedon, Ps.-Basil has his own battle to wage. There are four 

arenas of conflict at work in the text: 1) between Christianity and paganism; 2) between 

the "old" text (ATh) and the new (the L&M);514 3) between the author and the local 

bishops, Basil and Porhyry; and 4) between the ascetic tradition at the temenos of Thekla 

from whence had come the future bishops Dexianos and John and the urban ecclesiastical 

tradition in Seleucia and its bishops Basil and Porphyry. 

Divergence from Hagiography 

Up to this point in the inquiry as to the genre of the Life & Miracles, I have been 

able to place it within the parameters of hagiography. There are, however, significant 

ways in which it diverges from the conventions of that genre. While other individual 

hagiographies stress their independence from classical works, Ps.-Basil dots his text with 

classical quotations and even "tags" them lest they should otherwise escape notice.575 

While other hagiographers emphasize their lack of skill with words and distance 

themselves from classical tradition, the author explicitly styles himself as a "lettered 

man" (ellogimos) (Mir. 37.6 and 8), and presents Thekla as a patron of the arts. While 

other hagiographies contain a strong element of paideusis, the Life & Miracles lacks 
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pedagogical intent. There is little moralizing in the text and no exhortation towards an 

imitatio of any kind. The text is noted for its unusual religious tolerance, which Lopez-

Salva describes as "totalmente excepcional en este genero literario" in that Thekla seems 

unconcerned when her miracles are wrongly attributed to Sarpedon or when people are 

not converted. 

Christian hagiography introduced new categories for subjects—the weak, the 

poor, the ill—and privileged the poor and outcast of society.576 Yet, the author is noted 

for his "obsession" with social rank and prestige.577 This is evident even in the way in 

which he orders the miracles. He makes a conscious decision, and one explicitly stated, to 

privilege and showcase the miracles done on behalf of the social elite. Two thirds of the 

beneficiaries of the miracles are people from the upper echelons of society and an entire 

compositional unit of the miracles is devoted to "Thekla's patronage of literary men, 

teachers of grammar and rhetoric and orators...", "the guardians of language" as Raster 

has termed them.578 The author is elitist and his writings are those of a self-conscious 

individual to an educated elite audience. Ps.-Basil aligns himself with the local literati.579 

And he "self-credentials" by highlighting Thekla's attention to him.580 All of these 

considerations signal a divergence from hagiography and, in effect, are distinctly 

antithetical to the spirit of hagiography with its call to humility, obedience, and "authorial 

self-denigration".581 Certainly, the Life & Miracles is a hagiography at the genre's nascent 

stage but it is also something else. 

Saints' lives are often compared to Hellenistic romance novels. Some scholars 

suggest that the story of Thekla contained in the ATh and, by association, the Life, might 

be considered as a romance novel, albeit a rather one sided and inverted one notable for 



173 

Thekla's absolute dedication to St. Paul. Kate Cooper comments that this sense of 

"apostolic romance., .lends a notoriety and magnetism to Thekla virtually unique among 

the heroines of the church."582 

Clark argues, however, that hagiography is distinguished from romance novels by 

its pedagogical intent,583 and its exaltation of asceticism. Davies notes that the AAA which 

originated in Asia Minor "stress sexual continence as an essential feature."584 The same 

can be said for the majority of late antique Christian literature. Holzberg lists erotic 

motifs as characteristic of romance novels.585 Woodward states that "the issue for the 

Church fathers was not so much the identification of sex with sin but rather the positive 

identification of virginity with sanctity."586 

Another disjuncture between the saints' lives and the romance novels was the 

differing perspectives of the two genres in regard to traditional boundaries. The task of 

the Hellenistic novel, was, as Judith Perkins describes: 

to emphasize the inherent danger of transgressing the 
boundaries of the Greek city for its inhabitants. The genre 
promotes the social structures of the urban centers in the 
Greek east.587 

Christianity by its very nature challenged traditional boundaries and regarded one's 

citizenship in heaven as its primary allegiance.588 According to Holzberg the novels were 

entirely fictitious prose stories, replete with "erotic motifs and a series of adventures 

which mostly take place during a journey. The protagonists live in a realistically 

portrayed world which often is set by the author in an age long since past."589 David 

Braund continues this thought, "Although they are different, histories and romances are 

not neatly distinguishable" for both the novelist and the historian were required to control 
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their imaginations if they were to be credible in the eyes of their readers.590 This same 

process is at work in the Life & Miracles and explains Ps.-Basil's penchant for anchoring 

his narrative in fact. And while hagiographies and romances are not always neatly 

distinguishable, taking the foregoing considerations into account, the Life & Miracles 

cannot be classified with the Hellenistic romance novel. 

Judith Perkins' insights as to the interface of hagiography with the romance novel 

deserve to be quoted in full: 

A basic premise of this study has been that it is difficult for 
us as heirs to the representational coup effected by 
Christianity not to view the texts of the early Christian 
period with simplifying hindsight, overlooking their 
radicalism in the light of its centrality in our own tradition. 
BJP. Reardon's statement in his The Form of Greek 
Romance, that the popularity of hagiography put an end to 
the writing of Greek romance, is therefore suggestive 
(Reardon 1991: 167). The eclipse of Greek romance by 
hagiography obviously belonged to the far-reaching 
ideological rearrangements that Christianity accomplished 
in the Greco-Roman world. Reardon's comment suggested 
an avenue for examining the working-out of this 
ideological shift in a limited representational space. 
Comparing the saints' Lives with the romances they 
replaced allows them to be historicized, set into their 
historical situations, so that what is distinctive about them 
can emerge.591 

Perkins' and Reardon's observations are definitive. The search to identify that 

"something else" at work in the Life & Miracles in addition to the conventions of 

hagiography lies elsewhere. 

The Life & Miracles' difference and uniqueness as compared to other 

hagiographies have definitely been noted by scholars. Recall that Dagron observed that 

the Life & Miracles is distinct from other hagiographies. Dagron suggests that the most 
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striking originality of the Miracles is the adherence of the hagiographic text to a social 

reality underlying each page.592 Gotter also notes the actual, relevant, contemporaneous 

nature of the miracles.593 Dagron identifies as a point of difference between the Miracles 

and others of the same genre that the latter accounts are "moins soucieux de 

contemporaneity ."594 And Lopez-Salva says it displays elements totally exceptional to 

other works of hagiography.595 Johnson considers it not to be included in the tradition of 

other Christian miracle collections and persuasively argues for the Miracles to be placed 

within the genre of classical paradoxography (which will be discussed below). 

Alternative Genres: Beyond Hagiography 

It is time to consider the implications of the insights provided by the scholars on 

the nature of the Life & Miracles. In summary, although all the scholars consider the Life 

& Miracles a hagiography, and its author a hagiographer, they regard the work as notably 

different from other work of the same genre. Johnson has moved a step beyond and 

suggested an entirely different genre for the work: that of paradoxography.596 Is the Life 

& Miracles a hagiography or a paradoxography? Perhaps it is not a case of either/or. 

Dagron proposes a redactionary history for the Life & Miracles between 430 and 

470 which roughly coincides with four Seleucian episcopates: those of Dexianos, John, 

Basil and Porphyry. According to Dagron, in the course of the redactions, extra miracles 

were added, in particular Mir. 12, 45, 46, and the epilogue to the collection. The first 

redaction ended with the awkward and disjunctive Mir. 44 which begins as a catalogue of 

godly women,597 breaks off abruptly, and then starts up with renewed vigor adding an 

overview of the holy men at the temenos as well, several of whom went on, as the author 

enumerates, to hold ecclesiastical office. Dagron argues, based upon internal evidence of 
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the text, that Mir. 12 was added during the second redaction somewhere between 448 and 

468 during the time that bad Bishop Basil (he assumed the episcopate in 440) held office. 

Recall that Mir. 12, the anthrax episode, is the miracle in which the self-presentation of 

the author in regard to attention from Thekla and his status in the ecclesiastical cursus 

honorum are highlighted. Mir. 45 and 46 are miracles about women, carrying on the 

initial topic of Mir. 44 and can be regarded as later additions. The epilogue (added in the 

final redaction, along with miracles 45 & 46, during the bishopric of Porphyry) is an 

impassioned plea for Thekla's deliverance of the church from ungodly leadership and a 

heartfelt supplication by the author that he be reinstated. The redactions coincide with 

changes hi the author's career. 

Gotter enumerates the miracles in which the social elite are the recipients of 

Thekla's patronage. They fall into two groups which flank the central core of miracles, 

one group appearing at the beginning of the collection right after the four miracles of 

Thekla's battles with the daemones, the other at the end of the collection before the five 

miracles about women.598 Could these, like the additions discussed above, have also been 

added in one of the redactions? 

Synthesizing and building upon the observations of scholars before me, I advance 

the suggestion that the redactions sprang from Ps.-Basil's response to the battles that 

developed between bad Bishop Basil, and later Bishop Porphyry, and himself. The 

additions to the Life & Miracles sprang from a different motivation than the original 

composition, addressed a different audience (as will be discussed next) and consequently 

required a different literary strategy. 
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Ps.-Basil's strategy was to make Thekla's activity appear immediate and relevant 

particularly in relation to himself. That required a delicate balance. Gotter states that Ps.-

Basil cites the classical authors while distancing himself from them.599 By presenting 

himself as a frequent recipient of Thekla's mercies and ministrations he is reinforcing the 

notion that he has a special connection to Thekla. That she appears to him in visions 

strengthens that connection for it confers a personal distinction and implies that he speaks 

for her. He specifically states, in the prologue to the Miracles, that he is writing so that 

his readers, upon examining the evidence, might harvest belief; consequently, he writes 

for a non-believing audience. He dare not offend them; he must woo them. To do this 

demands a display of religious tolerance; there is little room for moralizing or demands 

for blind adherence to the faith. 

The Audience 

Indeed, Ps.-Basil is writing a hagiography, a saint's life and deeds, designed to 

appeal to the church and ensure his position within it; at the same time, however, in his 

desire to expand the cult of Thekla, he is also reaching out to a classically trained 

audience, the local literati, that they might be won to the faith: 

...that they might harvest belief from the miracles being 
performed now and from those already performed and from 
her earlier struggles and trials. For this reason, we have 
mentioned persons, places, and names so that our readers 
(£vxvy%dvovxag) will not only have no doubts about her 
miracles and life, but also will be able to have close at hand 
<the evidence> and to examine for themselves the truth of 
what we have said.600 

He wrote for the rhetors of Seleucia largely because that was his orientation; he, 

too, was an orator. An additional underlying motive may have been a desire on his part to 
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conscript them as a support base in his battle against Basil. For this educated audience, 

Thekla needs be presented, unlike other saints, as a patroness of the Arts (as will be 

addressed in the following chapter on structure). 

Ps.-Basil is writing for two audiences at one and the same time. Such a task 

demands something more than just a hagiography. How Ps.-Basil chooses to achieve this 

can explain the departure of the work from the hagiographic model. The idea of a two-

pronged thrust to accommodate his double or split audience provides an explanation as to 

why the prologue of the Miracles contains two parts: the one with its many classical 

allusions and, the other, with its biblical references; the former designed for a non-

believing, classically educated audience, and the latter, for his Christian readers. The 

Miracles themselves sometimes exhibit the juxtaposition of Homeric or classical verse601 

with biblical quotations or allusion. From what we see at work in the Miracles, perhaps 

an important determining factor in the designation of genre ought to be that of the 

intended audience.602 

The question remains as to the nature of what it was that Ps.-Basil added to his 

miracle collection. All scholars agree that the Life & Miracles belongs to a subset of 

historiography. Ps.-Basil himself places the work in the flow of historiography by 

explicitly invoking Herodotos and Thucydides in the prologue to the Life and uses the 

word historia several times in reference to his composition. Many scholars are content at 

placing the Life & Miracles within the genre of hagiography, as a subgenre of biography, 

which in turn is the younger sister of historiography. Dagron, without exploring the 

implications of the term, fittingly refers to Ps.-Basil as "le rheteur-hagioraphe."603 

Certainly the subject and many of the conventions of the Life & Miracles qualify it as a 
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hagiographic work; but perhaps more thought should be given to Dagron's observation 

that the Life & Miracles hardly has an equivalent in hagiography.604 Perhaps that is 

because there is something more to be considered.605 

Paradoxography 

Johnson moves beyond Dagron and other scholars by situating the Life & 

Miracles within the literary historical context of paradoxography, an established subgenre 

of historiography in Late Antiquity that reached back to Herodotus (468 B.C.) (whom 

Ps.-Basil explicitly evokes in the prologue to the Life and implicitly in the prologue to the 

Miracles), was propagated by Callimachus (c. 305-240 B.C.) and Antigonus of Carystus 

(fl. 240 B.C.), employed by Phlegon of Tralles H. Oavfiaokov (c. A.D. 100), continued 

in Aelianus Claudius' notxtXn iaxogia (c. A.D. 170-240), manifested itself among 

Christian authors in the encyclopaedic miscellany on a wide range of subjects of Julius 

Africanus' Keaxoi (c. A.D. 160-240), and endured well into the sixth century A.D.606 All 

of these texts, including the Life & Miracles, share a paratactic structure and the 

vocabulary of wonder that has as its operative words thauma and its derivatives. The 

presence of these words in the Miracles will be discussed in Chapter 12. Johnson is 

insistent that the intent of the author is to inspire thauma for Thekla. mi Through his 

miracle collection, Ps.-Basil sought to elicit a collective fascination for Thekla. The 

collection differs from a typical hagiography in that it functions for its audience as a 

series of admiranda rather than imitanda.60* It is an important distinction and one that 

situates the Life & Miracles in the tradition of paradoxography. The Life & Miracles 

differs from paradoxigraphical collections, however, in regard to its spiritual dimension 

and in that it focuses on just one subject: Thekla. The spiritual dimension, missing from 
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other paradoxigraphical works, is accommodated in the Life & Miracles by the 

accompanying conventions of hagiography that the author employs. 

According to Johnson, the paratactic structure of the Life & Miracles that places 

miracles side by side, unsubordinated to one another, propelling the reader along from 

one to the next, and its language of wonder609 (evidenced by the repeated use of the word 

thauma and its derivatives) indicates the genre of Hellenistic paradoxography "which 

aligned itself with the "natural wonders" side of classical historiography." 

Ps.-Basil, explicitly in the prologue to the Life and implicitly by way of quotation 

in the prologue to the Miracles, invokes Herodotus, "the father of classical 

historiography"610 whose primary organizing principle in the Histories, according to 

Johnson, who cites Immerwarhr, has long been recognized to be "the framing of 

individual units of narrative with anticipating and summary statements... that has the 

potential to produce a complex overall narrative."611 Johnson notes the "autobiographical, 

autopic ethnography" of Book 2 of the Histories in which Herodotus, according to 

Johnson, citing Marincola, "occupies simultaneously the position of narrator and 

character. We see him everywhere in [Bk 2] as the initiator, guide and discoverer of 

information."612 The same could be said of Ps.-Basil in regard to his presence in the Life 

& Miracles, especially in Mir. 31 where he puts himself at the very center of the history 

of the collection process for the miracles, inserting, in a sense, his own history in regard 

to the text, into the history of the text. Johnson declares this autobiographical mode of 

historiography to be "undeniably Herodotean."613 

Ps.-Basil has two interlocutors for his collection. For his Christian audience, he 

invokes Luke while for his classically savvy though not-yet-believing audience, he 
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invokes Herodotus. The Miracles can legitimately be situated, as Ps.-Basil saw them to 

be, in an overarching genre of historiography of which hagiography is a scion. Taking 

into account the observations of previous scholars who place the Life & Miracles in the 

genre of hagiography yet, at the same time, remark on its uniqueness within that genre, I 

advance the suggestion that to accommodate and to appeal to his two audiences, Ps.-Basil 

simultaneously accessed and employed the genres of hagiography and paradoxography 

(or another related genre that evokes wonder). For my purposes, I am going to accept 

Johnson's designation of the mystery genre as paradoxography.614 Ps.-Basil's text was a 

composite of the two, displaying characteristics of both. When Ps.-Basil wrote the Life & 

Miracles, hagiography was in its infant stages while, on the other hand, paradoxography 

was nearing the end of its literary tradition. 

Conclusion 

In conclusion, in this section I have noted that while there is general consensus in 

the scholarship that the Life & Miracles is a hagiography and its author a hagiographer, 

scholars also universally note that the text significantly differs from other works of the 

same genre. Johnson has taken the discussion a step farther by suggesting that the genre 

of the Life & Miracles is perhaps that of paradoxography. 

My examination of the text and the changing intent of the author, as shaped by 

fluctuations in his career and reflected by the nature of the redactions, suggests that to 

appeal to his double audience, Ps.-Basil employed two different genres, hagiography and 

paradoxography (or something akin to it). 

The presence of two genres within the text may speak to what Johnson identifies 

as a disconnect between the Miracles of Thekla and later Byzantine miracle 
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collections,615 some of which date from as early as the sixth century. Many of these 

collections are focused primarily on healing (eg. the Miracles of Artemios and of Cosmas 

and Damian) and are independent of classical models.616 Parodoxigraphical accounts and 

the Miracles (except in the case of autopsy) are generally expressed in the third person, a 

fact that sets them apart from the Asclepian iamata which often are framed as first person 

narratives.617 

The paratactic structure of paradoxography worked well for the author in that its 

open-endedness allowed for another and another and yet another amazing thing about 

Thekla to be added to his collection. The genre was familiar to the segment of his 

readership for whom hagiography was not. The spiritual dimension of the Life & 

Miracles was foreign to paradoxography but was accommodated by the emerging genre 

of hagiography. The conventions of the two genres in the Miracles at times 

complemented and at other times transgressed each other. At times they were genres in 

conflict. This tension between the two genres may also speak to the resulting reception of 

the text. 
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CHAPTER 9: 

STRUCTURE 

The author addresses the topic of structure in the opening lines of his prologue to 

the Miracles: 

Since we have already presented many very fine stories 
about Thekla in the preceding account of her, it is 
necessary, then, to follow up what has already been related 
and to shed light on the truth. For this reason, without need 
for much reflection or effort, we have compiled her 
miracles in no particular order and have published them as 
well in a brief composition.618 

If we take the author at face value, he had no particular structural order in mind when 

composing the Miracles. That should be the end to the inquiry. Case, open and shut. But 

the prologue reflects an authorial conceit belied by the rest of the text. The collection is a 

substantial forty-six-miracle corpus and not, as Ps.-Basil describes it, "a brief 

composition." And contrary to the author's assertion that little effort was involved in the 

gathering and compilation of the collection, in a number of the miracles he refers to the 

great effort involved in the task: 

Like men digging for gold, I first cleared away a lot of 
brushwood and earth, and in this way I collected 
systematically the miracles that had been buried by time 
and that had become vague through forgetfulness and 
somehow confused, and so were in the process of fading 
from memory in respect to their order, location and how 
they came about. Nevertheless, I must recount the miracle 
that I discovered after having searched for it and having 
tracked it down with great difficulty and effort; this 
miracle, performed for herself [Thekla] and her sanctuary, 
inspired in me the utmost admiration and fervor, and I 
found it with difficulty.619 
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According to Marincola, historians, that group of authors with which Ps.-Basil aligns 

himself, fashioned appropriate personae for themselves within the narrative.620 Among 

the most common claims of historians in attempting to establish their authority was that 

of effort or labour.621 The topos of effort, common to epideitic rhetoric, reaches back to 

Thucydides and Isocrates.622 The topos was assimilated into the tradition of hagiography 

as well, as is evident in the conclusion to the vita of St. Theodore of Sykeon: 

Of their many tales I have selected a few—some I forgot 
and others I shrank from recounting through my faint
heartedness. But if anyone wished to relate them all, I fancy 
the writer would not be strong enough for the task.. .623 

Following the topos, it required a lot of effort to be a good historian or a good 

hagiographer. It was not a task for the "faint-hearted." St. Theodoret of Cyrrhus 

concludes his History of the Monks of Syria with a comment on the labour involved in 

such an endeavour: 

It is for this reason that we have undertaken the labor of 
composition, offering to those who wish it a means of 
benefit. I ask my future readers, as they luxuriate 
effortlessly in the labours of others, to repay my labours 
with prayer.624 

Contrary to the assertion by Ps.-Basil in the prologue to the Miracles, they were a product 

of a great deal of reflection and effort, especially in regard to principles of organization 

and structure, as will be addressed in this chapter. 
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Scholarship on the Structure of the Miracles 

Though many scholars have tried, it is a challenge to determine the organizing 

principle that Ps.-Basil may have employed in the overall structure of the Miracles which 

in itself may be indicative of the extensive effort invested in its composition. 

Radermacher proposed a symmetrical ring structure for the Miracles with a nucleus of 

punishment miracles flanked on either side by eleven miracles extending outward from 

that nucleus composed first of seven pleasant miracles and then four miracles about 

women;625 his thesis, however, is dependent on how one counts the miracles (as there are, 

in some cases, miracles within miracles) and whether one accepts the attribution of the 

penultimate miracle about Xenarchis to the author.626 The question has been raised as to 

whether the collection in its present form was intended by the author as the final 

redaction or whether it was still a work in progress which, of course, would impair a 

definitive structural analysis.627 The general scholarly consensus is that, although the 

overall structure is elusive, it is clear from the internal evidence of the text and especially 

from the transitions between miracles that to the author's mind there was a plan. Lopez-

Salva supports this conclusion: 

A partir de esta estructura que ofrece el conjunto de la 
coleccion creemos que Basilio escribid obedeciendo a un 
plan, si bien este no tenfa sus limites claramente trazados y 
dejaba un amplio margen a la asociaci6n de ideas y la 
improvisation. El verdadero arte de Basilio esta, como 
afirma Festugiere, no tanto en la estructuraci6n rigida que 
encontraba Radermacher como en la suave transition entre 
los milagros y el cuidado en los contrastes.628 

Dagron arrives at a similar conclusion: 

II y a dans cet agencement un peu de hazard, mais plus de 
metier qu'il n'y parait: un certain art des transitions, et un 
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parti pris de rompre un plan preetabli en jumelant ou 
alternant les principes d'un classement tant6t par 
beneficiaires, tant6t par nature et par tonalite affective des 
miracles.629 

I note an organizing principle in the Miracles similar to that which Dagron has 

suggested, but one more complex and composed of several registers, each explicitly 

remarked upon by the author, and of varying degrees of import: an emotive register 

(corresponding to Dagron's affective tone of the individual miracles); a social register 

(corresponding to what Dagron regards as the beneficiaries); a wonder register that 

assesses the scope of the impact of the individual miracle;630 a thematic one 

(corresponding to Dagron's classification by the nature of the miracle); and finally a 

geographic register. 

Ps.-Basil is not alone in working with so complex a structure. Theodoret of 

Cyrrhus, a contemporary of Ps.-Basil, employed, at the very least, a tripartite structure for 

his History of the Monks of Syria, governed by a chronological and a geographical 

register and also by the consideration as to whether the monks about whom he wrote 

were still living or not.631 

Before examining the various registers that shape the structure of the Miracles, it 

is important to note that the author wrote the prologue and introduction after he had 

completed the collection. In the prologue and introduction, Ps.-Basil writes about what he 

has done in regard to the collection and not what he intends to do. From this perspective, 

the list proves to be more than mere literary convention and should be considered as 

structurally significant. 

Among these holy saints is the very great martyr Thekla, 
who is ever present, ever going to and fro, always listening 



191 

to those who pray and ungrudgingly watching over 
everyone—the healthy, the sick; the cheerful, the 
disheartened; seafarers, wayfarers; those who are in danger 
and those who are not; individuals, groups, families, tribes, 
cities, peoples; strangers and citizens alike; residents and 
foreigners, men and women; masters and servants; elderly 
and young; rich and poor; those in government; those in the 
military; those in court cases; those at war and those at 
peace.632 

Simplistic as it may seem, the foregoing is a catalogue of the beneficiaries of the 

individual miracles in the collection. Each of the categories is identifiable in the text. 

Some miracles fall into more than one category because some categories are much 

broader than others: men and women, for example in comparison to those involved in 

court cases or serving in the military. Note that not all categories are necessarily paired or 

in apposition (e.g. "those in government; those in the military; those in court cases"). 

I would conjecture that Ps.-Basil, having compiled the miracles, prepared a brief 

overview for his readers perhaps thinking to himself as he did so: "Here is the one about 

Menodoros and his court case; and the one about elderly Alypios; and the miracle about 

Hypsistios, harsh master that he was; and the one about Bassiane who lives among us as a 

token of peace; and this one about the wedding thief when the wedding guests were so 

disheartened; and then here are miracles about young people—the little boy and his 

damaged eye, the orphans of Aurelios cheated out of their inheritance; and the one done 

on behalf of cities and peoples when the Laestrygonian-like bandits plundered the region; 

and I mustn't forget the military—General Satornilos and the soldier Ambrosios" and so 

forth.633 The fact that the prologue was written after the miracles, and that the catalogue 

corresponds to the protagonists of the individual miracles, does not negate any prior 

authorial intent. From the broad spectrum of categories in the prologue's overview, it 
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would seem that one of Ps.-Basil's goals was to present Thekla as a saint for all people 

and, indeed, that is what he indicates in the opening lines of the passage cited above: 

Among these holy saints is the very great martyr Thekla, 
who is ever present, ever going to and fro, always listening 
to those who pray and ungrudgingly watching over 
everyone.634 

Having addressed this most basic of the organizing principles at work in the 

Miracles, let us now move on to the individual registers, noting their occurrence in the 

text and what the author has to say about them. 

At the end of his introduction, Ps.-Basil writes that he shall "begin with those 

miracles she [Thekla] performed especially for herself and against the daemones''' He 

ends Mir. 4 with this invitation to his readers: "Come, then, let us call to mind the 

miracles successively from the beginning [performed] either for a group of for 

individuals." Next follow two miracles, each performed on behalf of groups, in fact for 

entire cities, namely Seleucia and Iconium. He closes this section by summarizing what 

type of miracles he has already presented for their examination and then orients them as 

to what to expect next: 

But we are calling to mind these earlier miracles as being 
more renowned and concerning an entire city; but let us not 
omit those [miracles] that concern just one man or 
woman... And henceforth, [miracles] that are especially 
worthy of honour and connected to people who are 
particularly worthy of honour are to be given precedence— 
and most worthy of honour of all mentioned [are] priests 
and bishops.635 

Having visited the earliest miracles, the ones against the daemones, and those done on 

behalf of entire cities, the focus next turns to miracles for individuals with precedence 

being given to those individuals most honoured, namely priests and bishops. In Mir. 11, 
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the author allows himself a small digression from what he describes as the "established 

order" (xd^iv ovvxdxxeadai) of the miracles thus far. 

Ps.-Basil and Social Status 

Scholars have noted the seeming "obsession" of Ps.-Basil with social rank.636 

And, as we have just seen, Ps.-Basil does present social rank as a structural register, and 

quite unabashedly, too. Miracles 6 through 12, "those most worthy of honour" in the 

collection, have to do with bishops and priests. The last one, Mir. 12, was performed on 

behalf of the author, who at the point that the miracle was written, had already (and at 

long last!) been accepted into the college of priests of the church. The first two of these 

miracles apply to Dexianos, who after having served as a member of the college of 

priests, as an acolyte of the martyr, and a guardian of her treasures, advanced to the 

episcopate of Seleucia. Next, in Mir. 9, Menodoros, a bishop of Aigai who had 

previously been enrolled in the registry of the church at Seleucia, receives help from 

Thekla. Mir. 10 concerns Symposios, another one-time bishop of Seleucia, but an Arian 

at the time of the miracle. Although somewhat concerned that he might be interrupting 

his established order, in Mir. 11, Ps.-Basil writes about young Aurelios, a relative of 

Bishop Symposios. Ps.-Basil rationalizes this "disruption" of the order of putting "priests 

with priests" by classifying this one as putting "spiritual children with spiritual fathers." 

Aurelios suffers from scrofula but Thekla delivers him from the disease. The last of the 

miracles "most worthy of honour" also involves healing and is about the author himself, 

although he blushes to relate it. It is the anthrax, excommunication, and reinstatement 

narrative. This is the miracle that Dagron sees as having been added to the collection in 

the redaction of the text during the episcopate of Bishop Basil.637 All these miracles, 
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according to Ps.-Basil, are most worthy of honour in that they have to do with men who 

are most worthy of honour, the priests and bishops. Even within this group of "most 

honourable miracles," there is a definite social ranking: first, the hometown bishop who 

had risen through the ranks; then one of their own who later served as bishop in another 

city; next, an Arian bishop but one who had turned from that persuasion to embrace 

orthodoxy; then a godly relative of his; and finally, the miracle about the author himself, 

who seems not to have risen above the college of priests. His miracle, however, is still 

about bishops, this time, bad Bishop Basil. 

Having reached the end of that section, the author follows "the established order" 

thus far presenting miracles performed for individuals and based on social rank. Ps.-Basil 

presents the reader with four miracles about men in descending order of rank: the General 

Satornilos who descended from generations of illustrious men; Hypsistios, the "well-born 

and eminent" man from the neighbouring city of Claudiopohs; next, a Christian noble 

man from Cyprus; then the admirable soldier Ambrosios; and, finally, Leontios the 

skilled craftsman. In both the preceding group and this one, amongst those individuals 

equal in social rank, miracles concerning those who live outside of Seleucia are presented 

after their social equals who are residents of the city. 

Miracles Performed for Women 

Miracles 18-22 carry on with the established order of miracles done on behalf of 

individuals—this time for women: Aba of Seleucia "of an illustrious and famous family" 

and Tigriana of Tarsus "also of an illustrious family;" Bassiane, "from among the noble 

women of the Ketis;" the unnamed wife of General Vitianos; Paula the wife of 

Chrysermos, "an official among the ranks of the rhetors in the administration." With this 
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last miracle concerning women, the author sets the stage for a change of register, a 

thematic one. For Paula, whose daughter's wedding celebration had been tarnished by the 

theft of the wedding garment, Thekla "who observes everything and watches over 

everything" revealed the place, the spot, and the thief and thereby restored the merriment 

suitable to such an occasion. 

Change of Theme: Social Rank to Eyes 

The topic of theft and the reference to Thekla's watchful gaze provide the 

transition to Mir. 22 (still about women, and this time about Thekla) in which Thekla, by 

means of her "all-seeing and divine eye," reveals the thief and the location of a cross 

stolen from her sanctuary. At this juncture, Ps.-Basil sets aside social register as an 

organizing principle and moves to a thematic one. The topic of eyes is the bridge to 

Miracles 23-25, a group of ophthalmic healing miracles. In Mir. 23, Thekla restores the 

sight of Pausikakos, a ferryman, "counted among the poor and manual labourers." 

Miracle 24 records the miracle performed on behalf of a little child just recently weaned 

whose eye was damaged from excessive crying.638 In the final miracle of this group, the 

author confirms his use of a thematic register when he writes, "Since we have called to 

mind <miracles> specifically about eyes, we must not neglect another one that happened, 

close to our time." He proceeds to provide details about "the pandemic affecting the 

eyes" that fell upon Seleucia one summer. 

The theme of eyes carries on into Mir. 26 but this time in a different sense—not 

so much with eyes, per se, but with sight. The miracle occurs at the end of the festival of 

the saint at her temenos at Dalisandos: 
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If one keeps watch during the sacred night vigil of her feast 
day, standing on the summit rising up next to <the city>, 
having his back towards the dawn <the East> and his sight 
fixed on the sunset <the West> and while in that spot 
remains also awake, he sees the virgin coming high in the 
air in a fiery chariot.639 

Note the many references to seeing and sight in this passage. At the very end of the 

miracle, while still retaining the topic of eyes—this time the eyes of the enemies—there 

is an abrupt doubling of themes that feels a bit contrived but serves to link it with the next 

miracle: 

The martyr has rescued Dalisandos itself on many 
occasions from siege, by appearing above the mountain 
ridge and flashing like heavenly fire into the eyes of the 
enemy and throwing them into a panic and breaking up the 
siege.640 

The author, without missing a thematic beat, begins Mir. 27 with this comment: 

And since there has been a mention of siege, let us not 
overlook the miracle concerning Selinous...<a city that at 
the time it was> captured and thereafter, was fearful that 
<being exposed> to the eyes of the wicked brigands, it 
would be taken again and often.641 

Ps.-Basil finishes Mir. 27 by directing the thoughts of the readers to the punishment 

Thekla exacts from "wicked brigands" and with an invocation for her to continue to 

provide protection for her people and punishment for their enemies: 

And so the martyr demonstrates her great strength to very 
formidable and destructive men, and wages war not by 
means of an aegis or fringed shield or weapons that scare 
only in myths...She, like a Fury, diverts entire armies. And 
may you, O wonderfully-victorious and Christ-bearing 
Virgin, always divert <them> from the Selinoutes and from 
us!642 
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The author continues in a thematic register—from eyes, to sight, to the eyes of the 

enemies, to siege, and finally to punishment which becomes the theme of the next and 

largest group of miracles: Miracles 27 through 35. At this point, I wish to add an aside 

but, perhaps, a significant one. Lopez-Salva notes that those miracles that express the 

most concern for propriety are those that fall within the punishment miracles and are 

precisely the ones that have less a touch of reality.643 The punishment miracles do have a 

touch of the fantastic to them. 

Punishing the Wicked 

Ps.-Basil creates a link between Mir. 27 and 28 by writing that "the <saint> 

performed <another> similar miracle..." and goes on to describe the Laestrygonian-like 

thieves who were plundering Seleucia, its environs, and even Thekla's sanctuary.644 He 

expresses the distress of the victims and raises a heart-rending cry to Thekla for 

deliverance. The last half of the lengthy miracle is an exposition on divine punishment 

meted out to the impious, to those who commit sacrilege, in which he invokes the biblical 

example of Sodom and Gomorrah. Finally, he prepares his audience for the punishment 

miracles yet to come: 

But we must pass on to other evidence that will make us 
see [Thekla] particularly in anger, responding to faults and 
offenses by matching to them the punishment measured out 
and so either bringing <people> to reason and the straight 
road, <or> going so far as to rob them of life and finally 
even avenging herself on those whose wickedness has 
become entirely impossible to correct and to restrain.645 

Miracle 28 ends with an introductory statement about the next miracle the 

testimony of which will "reinforce [his] discourse" on punishment and will raise up 

witnesses not only from Seleucia but from their neighbours to the East. The reference to 



198 

the East provides a thematic springboard to the next miracle about Marianos, the insolent 

and reckless bishop of Tarsus, a city that is the "first <city> from the East to appear to 

those who are traveling towards the East from any place on the earth." Marianos forbade 

his congregation to attend the annual feast of St. Thekla. Thekla did not bear the insult 

lightly and was seen in a vision: 

with rather a fierceness of appearance, and expression, and 
gait, pacing about the entire city, clapping her hands quite 
often, and crying out against Marianos and his insolence, 
and threatening to exact a penalty soon.646 

Marianos' "folly" incited the anger of Thekla and cost him his life. Great trembling fell 

on all. The author, continuing with the thematic register, alerts his readers that the next 

miracle (Mir. 30) "was also accomplished as a result of anger, but without the 

punishment going as far as death." 

Miracles 30 and 32 are parallel punishment narratives in which personnel of 

Thekla's own temenos, Maximos and Dexianos, respectively, arouse her displeasure. The 

two miracles frame Mir. 31 and serve to put into perspective for the reader the author's 

own confrontation with Thekla described therein. This miracle is a redactionary addition 

triggered by his neglect of his writing assignment (as the author makes clear in the 

opening lines of Mir. 32). Its narrative lies at the very center, at the epicentre so to speak, 

of the nine-miracle punishment cycle. 

If we were to embrace Radermacher's suggested structure for the Miracles that 

identifies the punishment miracles as the nucleus for the whole work and as the focus of 

intensity, then we would expect Mir. 31, at the very center of that nucleus, to demonstrate 

the full wrath of the Martyr. Instead, Ps.-Basil receives no censure, no disapprobation 
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from Thekla for his misstep but rather her full encouragement and support. (But perhaps 

Ps.-Basil is not completely transparent with his audience and is not writing in the spirit of 

full disclosure). Motivated by Thekla's visitation, as he tells us, he took up his task anew 

where he had left off with the story of Dexianos (Mir. 32). 

The stories of Maximos and of Dexianos as recipients of "rather mild" 

punishment (as subtly contrasted with our admirable author's non-punishment) provide a 

point of comparison for the three remaining punishment miracles which the author 

describes, at the end of Mir. 32, as having "elicited retribution more grievous and 

severe." With these words, while not abandoning the thematic register, the author 

introduces a new organizational register—an emotive one to which will shortly be added 

a geographic register as well. 

The reader, warned of the grievous and severe punishment narratives to follow, 

moves on to Mir. 33—a miracle that illuminates the activities of the feast of St. Thekla 

but especially focuses on the impious behaviour of Orention, one of two men from 

nearby Erinopolis. On the last day of the festival, during the religious service, Orention's 

thoughts were arrested not by spiritual things but rather by a girl "so exceedingly 

beautiful, so gorgeous, even distinguished and full of charm" that he could not take his 

eyes off of her. That night, he could not sleep. In a vision, the girl is bestowed upon him 

as a gift in place of the usual gifts Thekla grants to her festival attendees. Shortly after 

relating his vision to his companions, he met with dire consequences: 

When but an hour had passed, a raging and savage daemon 
lept upon him and tore and ripped him to pieces; and in 
accordance with the custom of the Persians, it flayed him of 
his skin and left him skinned and immediately he was filled 
with worms and pus. As a result all those immediately 
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present became completely breathless and speechless from 
the horrible incident that had occurred so suddenly, <that> 
they almost died on the spot.647 

The author, as well, was deeply affected by the account: 

As for myself, this <account> completely unnerved me and 
moved me to great fear, so that with trembling hand I 
scarcely record this dreadful miracle.648 

From this "dreadful miracle" the author moves on to "an even more dreadful" one 

in Mir. 34. This miracle, like the preceding one, concerns two men from Erinopolis. At 

this point, the author is grouping miracles according to three registers: 1) an emotive 

one—dreadful miracles; 2) a thematic register—miracles that have to do with 

punishment; and 3) a geographic one—people from the city of Erinopolis. The two men 

in this miracle attempt to seduce one of Thekla's own dedicated virgins from her 

temenos. Ps.-Basil writes that "because of their sin (dfiagxia) they perished and shared 

the same grave." Having related this "even more dreadful miracle," the author concludes 

the narrative by pointing his readers to the next miracle, one that involves "a third pair 

from Erinopolis"—and thereby explicitly acknowledges a geographic register in the 

organization of the miracles. 

Miracle 35 is the last of the "dreadful" punishment miracles. It relates the story of 

two business partners: Aurelios and Pappos. Aurelios died, leaving his children as 

orphans. And Pappos arranged the business affairs in such a way that damaged the estate 

of the orphans who lost what little money they had. Thekla appears to Pappos and 

informs him that because of his greed, the deceased Aurelios had approached Christ the 

King and that "the death-bringing vote" had been cast against Pappos: 
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[Pappos] was so rattled by fear that his entire body shook, 
and all its members were filled with shaking, turmoil, and 
trembling. Even his head was shaking, and his eyes that 
were already growing dim were rolling around, his tongue 
was hanging out, his teeth were chattering, and his heart 
was pounding—so wildly in fact that it seemed to be 
rushing out in front of the rest of his body—and his feet, as 
though they had to walk on some sort of loose and shifting 
ground, were constantly buckling.649 

Although Pappos hurried to set matters right, it was too late and he died. With the end of 

this account, the author sets both the geographic and thematic registers aside and directs 

the reader again to the emotive register: 

So, come, now, and move on!—for I must say the same 
thing again—from the more sombre miracles to the brighter 
ones, from the more severe to the more kindly, so that 
[having been] humbled by fear, we may lift up our spirits 
and be warmed again by some sweeter and gentler 
accounts.650 

The rest of the miracles in the collection fall into this category. The emotive register is 

operative throughout the remainder of the miracles regardless of what other registers may 

be effected. 

Happy Ending Miracles 

One wonders whether the next two miracles (36 and 37) were initially intended as 

one. The narrative portion of Mir. 37 is just one sentence in length! In the span of the two 

miracles, the livestock of Seleucia and its vicinity, a nobleman's horse, and a member of 

an illustrious Cypriot family all benefit from a health-giving fountain at Thekla's 

temenos. 

These two miracles have little drama and result in happy endings much like a few 

others which Johnson sees as pleasant "interstices" amongst the more intense healing and 
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punishment miracles.651 He critiques these "humanitarian miracles" as "evocative and 

deliberate digressions" for the sake of the reader, ones that contain less action but have 

"an intensified emotional component" generated by a more "elaborate and exciting 

narration." Johnson notes a structural intent here in that these types of miracles tend to 

occur after quite lengthy ones. I, too, have noted a similar tendency in the work but not a 

definite pattern. Following his idea that some miracles are intended as pauses for the 

reader, I would add Mir. 21 to the group for it is one of the more beautiful narratives in 

the collection. Also, I would delete Mir. 15 which he suggests because, contrary to the 

paradigm that he sets forth, it is lengthy and despite his efforts to explain it away, it has a 

hefty dose of adventure: 

And suddenly from somewhere a great, fierce gale bringing 
darkness struck and stirred up the whole surf from the deep, 
piling wave upon wave, and as the first waves crashed upon 
the beach and rocks, others were still breaking while others 
forming from somewhere within the middle of the sea 
surged forth, just like gigantic mountains towering over 
very high mountains. And after seizing the ship now totally 
helpless and cutting its cable <the gale> cast it forth into 
the middle of the sea along with two young lads just 
wailing and lifting their hands to heaven and anticipating 
the death that was swimming towards them.. .652 

Let us now return to Mir. 37. As I proceed, call to mind that all of the remaining 

miracles are governed by the emotive register and that they are considered by Ps.-Basil as 

being the more kindly, gentler, sweeter, and warmer accounts. 

The second portion of Mir. 37 provides the explanation for and the transition to 

the next group or "chorus" of miracles (38-41). Not only does Ps.-Basil appeal to the 

emotions of his readers, he attributes emotions to the miracles themselves: 
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Well, then, do the stories not denounce us and shout out to 
the learned among men, if they alone are overlooked by us, 
although not overlooked in these matters by the Martyr: On 
the contrary, in fact, often they <the learned among men> 
have encountered miracles among the wise and learned. 
Come, then, what we have learned thus far, let us recount in 
order that our stories may thank us since they also have 
been deemed worthy of the blessed "dance' Qiaxagiag 
Xogoaxaaiag) of the miracles.653 

Suddenly the miracles are animated, they shout out to be told, they dance, and 

they give thanks when they are chosen as part of the chorus of miracles. In the same way 

rhetors advanced along the cursus honorum, and some lay preachers might become 

enrolled in the register of preachers and teachers, so also some stories (logoi) attain to the 

blessed chorus of miracles. A story is just a story until it becomes part of the miracle 

chorus. And when the logoi are deemed worthy of the chorus, they give thanks to Ps.-

Basil who, in effect, functions as their choregos (chorus leader), and to the readers, the 

audience for whom they perform. Grateful stories, thankful logoi—what an original 

image! 

Yet, we do find a supporting idea in an unexpected source. A sixth-century folio 

(c. 512) of one of the earliest and most lavish extant illuminated Byzantine manuscripts 

includes a portrait of the Princess Anicia Juliana.654 In the portrait, the princess, flanked 

by the personifications of Generosity (MeyaXotpvxia) and Prudence (<Pgdvnoig), is 

distributing gold coins which Generosity is holding. A titular inscription at the top of the 

miniature reads "Patron of the Arts." Kneeling before the princess is a small female 

figure identified by an inscription as "the Thankfulness of the Arts."655 That the miniature 

contains inscriptions suggests that the artist was still following classical tradition 

although many contemporary artists of the day had abandoned the convention. Might "the 
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gratefulness of the arts" have been a cultural theme in Ps.-Basil's day or are these two 

references merely a coincidence? At any rate, in the Miracles, Thekla is clearly styled as 

a patron of the arts as evidenced by these lines from Mir. 38: 

For this reason the Martyr made haste—for she is a lover of 
learning (tpiXdXoyog) and the arts (<f>iXdp.ovoog), and is 
always pleased with those men who praise her in a polished 
style...656 

And again-

"And so <you can see> then that the martyr loves literature 
and rejoices in literary eulogies."657 

The passage quoted above from Mir. 37 about the blessed miracle chorus 

announced a re-engagement of the thematic register—this time, as we have seen, about 

the arts and learned men which is in effect all the way through Mir. 41. Thus begins the 

"literary section" of the Miracles which includes two classical references—one to Homer 

(Mir. 38) and one to Plato (Mir. 39). The one biblical reference of this group is found in 

the very last miracle in which the author's hopes of advancement, so to speak, are 

resurrected when, just in the nick of time for him to present his eulogy at her festival, 

Thekla heals him by rolling away the infection from his ear like the stone that was rolled 

away from the tomb on Easter morning. 

Classical Reference and Learned Men in the Miracles 

The Miracles include several Homeric phrases and, according to Ldpez-Salva, a 

number of lexical items that have Homeric echoes.658 Dagron writes that in the Miracles, 

"Homere est sous-jacent ici comme la Bible."659 Ps.-Basil is a fan of Herodotus and, 

according to Marincola, Herodotus' prefaces contain echoes of the Iliad and Odyssey.66° 

Dagron sees the Life & Miracles as Ps.-Basil's own Iliad and Odyssey.661 Many of the 
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Homeric references in the Life & Miracles are set off by such phrases such as "someone 

poetically might say" or "someone Homerizing might say."662 Classical quotations and 

phrases, particularly those from Homer, Plato, Herodotus, Thucydides, and Xenophon, 

were internalized by those raised and educated in classical Greek.663 Even as late as the 

twelfth century, the Cappadocian author of the Timarion (55-6), a work that relates the 

details of the panegyris of St. Demetrios, displays no hesitation when inserting the 

common Homeric phrase (e.g. Od. 5.1), "When the early-born, rosy-fingered Dawn 

appeared" between his description of the night vigils for the saint and the arrival of the 

bishops at daybreak. In the early days of Christianity, Clement of Alexandria (c. 160 - c. 

215) employed classical allusions in his Pedagogue. In it (Ped. 97), he refers to Penelope 

at her loom as an example of Christians who by day weave self-restraint into their lives 

but who undo the work at night by intemperance. In another passage, Clement writes that 

"we can fly trustfully to 'the care-banishing breast' (Horn. //. 22.83) of God the Father" 

(Ped. 1.6.43). Ps.-Basil is unapologetic about presenting Thekla's most faithful priest, 

acolyte and guard Dexianos, who went on to become bishop, as a "Diomedes of her 

own." (Mir. 3). Christian epitaphs in Anatolia abound with Homeric reference. One in 

particular (MAMA i. 370) has been described as virtually a Homeric cento.664 It is not 

unusual that we should encounter classical allusions and, in particular, Homeric ones in 

the Miracles, not only because the author is appealing to men of letters but also because 

they were part of the shared cultural mindset. 

Perhaps the Life & Miracles's longest classical reference is found in Mir. 38, the 

first one after the "blessed miracle chorus" dances into existence the section for "the wise 

and the learned:" 
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[Thekla] paid a visit by night to [Alypios] and ...she 
inquired immediately what it was that he suffered and what 
he wished. In response, he said, "You know. Why then 
should I tell this to you who know all things?" This is from 
Homer, but in adopting it, he spoke most appropriately— 
more so than even Achilles, when he spoke to his mother 
Thetis—in order at one and the same time to announce his 
profession and also to humbly entreat the Virgin by the 
loveliest and most agreeable <tum of phrase>. At any rate, 
the Martyr smiled, pleased with the man and with the verse, 
admiring how he had answered fittingly indeed.665 

In this miracle, we are introduced to what has been termed by Dagron "une dynastie de 

professeurs" at Seleucia, Alypios and Olympios, a father/son duo both who were 

grammarians plus another son Solymios mentioned part way through the miracle:666 

This Solymios, who was dedicated to both <his> family 
and learning, passed part of his day in study and part with 
his father. In the morning he would occupy himself with 
literature, and then when noon came, he would go to his 
father, to visit and care for him.. .667 

Kaster suggests that the designation of these men as ygaftjuaxioxrjg does not denote 

"elementary teacher(s)" but is more closely aligned to the professional sense of 

yga/tjuaxixog (scholar).668 

Ps.-Basil's transition to the next two miracles (Mir. 39 and Mir. 40) is clearly still 

within the same thematic register:669 "after the teachers, let us go to the scholars 

(aotpiaxdg)," Isokasios and Aretarchos of whom he writes the following: 

Each of whom, being also an unbeliever, chanced upon a 
miracle from the Martyr but staunchly remained an 
unbeliever. But responsibility remains with those who do 
the choosing, as the admirable Plato somewhere says, so 
the Martyr is guiltless.670 

Isokasios is listed in the Prosopography of the Later Roman Empire and attested in works 

other than the Miracles. Isokasios was a grammarian prior to becoming a sophist. 
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Theodoret of Cyrrhus sent students to him. Letters from Theodoret to Isokasios are still 

extant. After 467, according to John Malalas, Isokasios submitted to baptism.671 Miracle 

39, then, has to have been written prior to 467. 

Aretarchos the sophist of Mir. 40 attributed the miracle he experienced to the 

daemon Sarpedon who, as he reasoned, "directed [him] to seek and receive <the remedy> 

from [Thekla]." In response to the attribution of the miracles to Sarpedon rather than 

Thekla, Ps.-Basil interjects this mocking address with classical allusions: 

So then, cleverest and most intelligent of the sophists, you 
who exude Gorgias himself for us.. .672 

Gorgias, according to Dillon, was a Sicilian sophist who delivered orations at panegyreis 

including a Pythian oration as well as an Olympic one—which encouraged the Greeks to 

attack the Persians. In Ps.-Basil' mind, this sophist was not as smart as he thought himself 

to be.673 

The final miracle in this thematically organized group about learned men ends 

with Thekla's ministrations on behalf of the author himself while he was still a lay 

speaker but "not yet one of those who speak in churches" and prior to him being "deemed 

worthy of the clerical council and the register of preachers and priests."674 The 

implication is, of course, that because of her patronage and blessing, he was able to 

advance in his chosen path. In fact, as I discuss elsewhere in this study, he compares his 

deliverance from his ear infection and its concomitant suffering to Jesus' resurrection 

from the tomb! 
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So ends this carefully constructed section of the Miracles. Whether Ps.-Basil has 

constructed this section upon a social register, is difficult to judge. He began with 

grammaticians, moved to sophists, and finished with himself prior to his promotion. 

The Final Group of Miracles: Thekla's Devotees 

Unlike the rest of the corpus, Ps.-Basil provides no transition to the next and final 

group of miracles. Despite the lack of an explicit transition, it is evident that there has 

been one because all the remaining miracles have to do with women. With the transition, 

Ps.-Basil does not abandon, however, his chorus image for the work. As I discuss in more 

detail in the section on dance (see Chapter 3 for Thekla as Chorus Leader), in Mir. 44 of 

this next section, Ps.-Basil styles Thekla as the chorus leader (tjye/iovidi) for all the holy 

people, men and women, in her ascetic chorus (xogov) which she leads (ef-dgx£iv). 

Before proceeding with the examination of the organizational principles in the 

remaining text, and while this again calls to mind the choral imagery present in the 

Miracles, I should like to connect Ps.-Basil's artistry in this regard to that of two other 

authors: Pindar and Theodoret of Cyrrhus. In reference to Pindar's Victory Odes, 

Lefkowitz writes, "The subject of the greatest surviving lyric poetry is not love nor death 

but athletic games." Lefkowitz further discusses the athletic nature of the compositional 

structure of Pindar's odes: "Pindar abandons the traditional metaphors for song and 

speaks of his art in terms of the games himself."675 Brown writes that "simile is rare in 

Pindar's poetry although it is rich in metaphor."676 The same is true of Ps.-Basil. In the 

Victory Odes, Pindar styles himself as an athlete in regard to his compositon of the odes 

and couches his text with athletic terminology.677 For example consider this passage from 

the Nemean Odes: 
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I swear that I have not stepped over the marker (tertna) and 
released my swift utterance like a bronze-cheeked 
javelin.678 

In another place (01. 2.80-90), Pindar adapts the metaphor of winged words to style 

himself as an archer who chooses his target. Is it possible that Ps.-Basil adapts the 

metaphor of dancing and grateful miracles because he sees himself as choregos of the 

miracles? 

In much the same way Pindar crafts his odes with metaphors appropriate to his 

subject matter, especially in the transitions, so also Ps.-Basil crafts his miracles with 

metaphors appropriate to his subject matter—which he identifies as the "ascetic chorus." 

And as in Pindar's odes, it is precisely in the transitions that Ps.-Basil's miracles are 

animated and call out for attention as already noted. As Lefkowitz has pointed out for 

Pindar, transitions allow the author to pass over some material and move to the next 

subject.679 While other studies have noted references to classical authors in the Life & 

Miracles, the parallel between Pindar and Ps.-Basil has never been drawn perhaps 

because no other study, not even Dagron's or that of Johnson's literary study of the Life 

& Miracles, has noted the presence, function, or the extent of metaphors in the Miracles. 

It is not in Pindar alone that one encounters the use of a theme in the overarching 

compositional structure of a work particularly appropriate to the work. The same 

compositional principle can be seen in Theodoret of Cyrrhus' History of the Monks of 

Syria in which he presents his vivid vignettes as blessings. In the prologue, Theodoret 

writes that "grace is ever-flowing; it elects the worthy and through them as through 

springs pours forth the streams of blessing. He writes that he "sanctified his tongue" in 

the recitation of the stories and from each he seeks a blessing. Theodoret styles himself as 
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extending blessing through the compilation of the lives, and as a recipient of blessing 

from the lives themselves. He concludes the account of Zebinas, Polychronius, and 

Asclepius with "asking in turn for their blessing, I shall proceed to another narrative." At 

the end of the chapter (29) about the godly women Marana and Cyra he writes that, since 

he has "culled the blessing" from their story, he can move on to another account. The 

closing lines of the History include God's blessing to Abraham, "I will bless those who 

bless you, and whoever curses you I will curse; and all peoples on earth will be blessed 

through you."680 Pindar as athlete, Ps.-Basil as choregos, and Theodoret as blesser, all 

reinforce the purpose of their writings even in the compostional structure they have 

chosen for their individual works. 

So, let us move on to the last "chorus" of miracles, the chorus which reaches its 

crescendo in praise for Thekla the chorus leader of her devotees. This group still falls 

under the emotive register of milder and gentler accounts. The thematic register has 

shifted from lettered men primarily to women and to a lesser extent, to devotees of 

Thekla regardless of gender. In the early group of miracles related to women and in this 

latter group as well, the only guide for social register is their social standing by birth or 

by marriage. There are few occupations or positions listed that can help establish social 

rank among the women. (Ps.-Basil usually indicates whether a woman is a Christian or 

not but he also does so for the men.) In the last group of miracles, we encounter Kalliste 

"a well-born and religious woman" who was married, Bassiane, who was "poor and 

undistinguished", whose few belongings might compare to those of a "working woman" 

(jcegvtjxidi yvvaixt), Dosithea "of a very notable and well-born local family," Xenarchis, 

an unlettered woman, who previously had been part of the community at Thekla's 
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temenos but later married, and Dionysia, a married woman who became an apotactite, 

and her daughter of the same name who led a virginal life. It was in a woman's advance 

in asceticism that she achieved distinction, otherwise, her standing is expressed in 

relation to her birth or her marriage. In the early group of miracles about women, we find 

the same holds true. 

In the whole of the Miracles, there are only four women who have identities 

beyond that defined by birth, marriage, or asceticism: an unnamed old woman (ygadg) 

who was the grandmother (xrjOrjg) of a little boy and functioned as his caregiver 

(oixEia); Bassiane (Mir. 19), a pregnant hostage who had been exchanged (ob^gevE) in 

a peace agreement; an unnamed elderly (ngEofivxig) woman (Mir. 24) who served as a 

nurse (xixdrj) for a little boy; and an unnamed woman who is described as "one of the 

ladies of the stage" (EV XI xd>v em axnvrjg yvvaioiv) (Mir. 42) and as a "courtesan" 

(Exaiga).6S1 Hostage, helper, holy woman, or whore: there were not many options open 

to women in Ps.-Basil's day. 

For each of the women in this final group of the miracle collection, Thekla 

performs an empathetic act of kindness. She restores Kalliste's ruined beauty, enables an 

illiterate woman to read, restores a woman's stolen jewellery, and provides comfort to a 

woman who is transitioning from married life to a life of asceticism. Mir. 44 which 

catalogues the godly men and women of Thekla's chorus provides the climactic 

crescendo for the miracle collection. Ps.-Basil writes of these individuals that they are 

miracles themselves: 

The life, the character, and the conduct set by God, either 
of the men I listed or of the women, are <themselves> 
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miracles of the Martyr and far superior to the miracles 
already cited.682 

Conclusion 

In summary, after having noted that Ps.-Basil's retrospective list in the prologue 

of the Miracles in regard to the types of people helped by Thekla in fact corresponds to 

the beneficiaries of the miracles, we have also noted several considerations at work in 

Ps.-Basil's organization of his miracle collection. These considerations may be 

considered as different registers which Ps.-Basil deftly juggles in the structuring of his 

collection. In regard to the wonder register, individual miracles vary as to the extent or 

scope of their renown depending on whether they were performed for individuals or for 

entire groups or cities and are organized accordingly. Many of the miracles are grouped 

according to an emotive register, whether they are dreadful and horrifying or ones that 

are gentler, warmer, sweeter, etc. Still other miracles are organized in descending order in 

regard to a social register with some being superior to others in that they pertain to people 

of higher rank such as bishops and priests. Other miracles are grouped according to a 

geographic register—such as those that pertain to people from the city of Erinopolis. A 

strong thematic register is also at work in the organization of the collection: miracles 

about eyes, women, men, literary individuals, etc.683 Several registers can be in effect at 

one time. 

This detailed study of the organizational principles that Ps.-Basil employed in the 

structure of his collection may help bring definition to observations made by other 

scholars in regard to the composition of hagiographies. Heffernan notes a "disjunctive or 

episodic narrative quality" present in saints' lives.684 Medieval historian W. J. Brandt 



213 

finds the narrative of saints' lives "very difficult to characterize" but notes that they 

"often manifest a peculiar sidewise movement, a chronic indirection."685 The same can be 

said of paradoxography whose paratactic style Johnson describes as stories that are 

"strung together endlessly" unconcerned with chronological development and 

overarching narrative.686 

At first glance, the Miracles collection does perhaps present itself as a disjunctive 

or episodic narrative with a peculiar sidewise movement and (seemingly) chronic 

indirection as is often associated with the paratactic structure of paradoxography. Johnson 

further defines the salient features of paradoxography, which he discerns as present in the 

Miracles, as "discrete chapters that do not connect to an overarching theme or 

progression" and with "little or no narrative development between these isolated 

stories."687 

On the other hand, Johnson, in placing the Miracles in the flow of the Herodotean 

tradition,688 cites Immerwahr who writes that, in the Histories, Herodotus employed a 

simple system of external repetition to create a large unified work: 

Throughout this work descriptions of single events reach 
out to find connections with other events, especially at the 
beginning and the end of the story. Thus Herodotus' style 
everywhere exhibits the single chain rather than complex 
interweaving.689 

The chain of individual events that Immerwahr visualizes as "reaching out" to 

each other does vividly capture the process at work in the Miracles. The "connections" 

that the single events reach out to find are contained in the various registers that I have 

identified at work in the Miracles. The individual stories in each group that have been 

"deemed worthy of the blessed dance of the miracles" (Mir. 37) reach out and join hands 
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to form choruses that present various aspects of Thekla. The choruses ask to be led forth 

(Mir. 34, 35, and 37) and to present themselves before the reader thus lending a 

performative quality to the text. Like choruses presenting themselves at agones mousikoi, 

the miracles are assembled for the express purpose of performance. The author's heartfelt 

prayer in the epilogue of the Miracles underscores his intention that they be performed: 

Hereafter, it is up to you [Thekla] also to perform this 
following request for a miracle along with the previous 
ones: first, that you receive these small and insignificant 
writings brought to you from their small and insignificant 
beginnings and, secondly, that you present (dei^ai) them as 
great and wonderful (davpaoxd).690 

The miracles were collected and written by Ps.-Basil with an eye to presentation 

(dEi^ai)). The miracles, as individual show pieces, present Thekla while, in turn, Thekla 

presents the miracles; while Thekla performs the miracles; the miracles perform for the 

reader. 

The primary goal of the Miracles, unlike many other and particularly later 

hagiographies, is not to teach the true faith nor is it to present a paradigm for social 

behaviour. Nor are the Miracles particularly concerned with ethos. While one might find 

elements of these characteristics in the Miracles, their presence is negligible in 

comparison to many other hagiographies. The purpose of the individual miracles is to 

display the dynamis of Thekla and thereby heighten wonder for the saint. I agree with 

Johnson that the overarching theme in the Miracles is Thekla herself and that "the 

miracles are individual glimpses of [her] already established character from the very end 

of the Life" but, based upon my detailed examination of the organizing principles and 
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structure present in the text, I take exception to and must reject his argument that 

"nothing ties them together in the Miracles beyond Thekla herself."691 

In this chapter, I have identified a number of organizational principles which tie 

the individual narratives together. Perhaps their patterns and connections have been 

obscured by our being conditioned by the form and content of later examples of the genre 

with the result that narrative structure of the Miracles has been perceived (and described) 

as disjunctive and directionless when, in fact, it is connected and complex. 
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CHAPTER 10: 

FESTIVALS AND PANEGYREIS 

Panegyris in the Miracles 

Apart from the brief comment by Dagron that at "revocation de la pan^gyrie 

annuelle [of Thekla] .. .le ton des Miracles vibre un peu."692 Panegyris, in the festal sense 

of the word, is a hitherto unidentified/unconsidered but overarching theme of the 

Miracles, the understanding of which is important in appreciating the Miracles in their 

fullness. In classical Greek, the primary gloss for panegyris is "festive assembly" or 

"(religious) festival."693 According to Vyronis, 'festiveness' is one of the derivative 

meanings of navrjyvgig: mavnyvgixdg "festive; mtvnyvgi^o) (counter to LSJ s.v. 12) 

"to celebrate, enjoy oneself."694 Indeed, there is a festive spirit to the Miracles.695 

The text, in its entirety, is a panegyric to St. Thekla in which the author-orator 

enthusiastically regales his audience with details about the saint and her deeds, her 

festivals, and his participation in them. The panegyric begins in the Life where the author 

has crafted a panegyric within the panegyric (Life 27), by way of ekphrasis, in celebration 

of the author's own city of Seleucia. It has even been suggested that the author may have 

written the Miracles for the purpose of reading them during the annual Feast of St. 

Thekla as a panegyric to the saint (see Mir. Al)?96 

In her attempt to construct a biographical profile for the author of the Miracles, 

Lopez-Salva describes Ps.-Basil as being entrusted with certain aspects of the festival of 

St. Thekla.697 While she perhaps goes too far in assigning the author-orator an official 
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function in the administration of the festival, Ps.-Basil was, as Vyronis points out, both an 

eyewitness and a participant.698 It is legitimate to say that Ps.-Basil is passionate about all 

things to do with the saint and is especially enthusiastic about the festivals (panegyreis) 

associated with her. 

In De Ligt's study of fairs and markets of the Roman Empire, he identifies 

panegyris as the "most important verbal clue to the occurrence of periodic markets in the 

Graeco-Roman world."699 The addition of periodic is one of the semantic features of 

panegyris. The result of De Ligt's survey for the term panegyris as contained within 

written sources (excluding those of Egypt) yielded a much smaller catchment area than 

he expected, one that primarily encompasses Italy, Numidia, Greece, Asia Minor, Syria, 

Palestine and North Mesopotamia. His findings confirm that panegyreis were an integral, 

important and enduring element of the religio-cultural landscape of Thekla's region of 

Rough Cilicia and, by extension, support the argument that the conceptual universe of 

panegyreis may well have been a formative factor in the writing of the Miracles, as will 

be discussed later.700 

Panegyris in Context 

The word panegyris has a broad spectrum of applications in classical, Christian 

and Byzantine literature. Vyronis demonstrates from primary sources that it can "refer to 

a strictly religious festival, to a commercial fair, to a religious festival combined with a 

local fair, to a festive occasion such as a marriage or political celebration, to a gathering 

of bishops, or even to an encomiastic speech."701 While it is to be expected that the 

meaning of a particular word will undergo change geographically and over time, it is 

interesting to note that the term panegyris has a wide variety of applications even within 
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the corpus of one author. The fifth-century Christian historian Sozomen used the word, 

writes Vyronis, "as the equivalent of Easter, to denote the celebration of imperial 

decennalia, to indicate a public feast of the martyr Peter in Alexandria, to refer to a 

gathering of bishops, for a pagan celebration, and finally he refers to a panegyris of 

martyrs."702 In his study, Vyronis focuses primarily on panegyris in the sense of a 

"religio-economic institution", as does De Ligt. 

De Ligt acknowledges that it is reasonable to parse the word panegyris as pas 

(all, complete) and ageirein (to assemble) as does the Byzantine Etymologicon Magnum 

(s.v.) and that, consequently, it ought to mean "general assembly."703 He argues, however, 

that even if in the distant Hellenistic past, panegyris did at one time simply mean 

"general assembly," by as early as the time of the oldest Greek prose, its meaning was 

much more specific, denoting instead "a festive occasion on which a large number of 

people assemble in order to attend some publicly enacted religious ritual."704 In the 

second century, the lexicographer Pollux includes panegyreis among the kairoi hieroi105 

and in the fourth century, Libanius emphasizes the sacred nature of panegyreis when he 

writes that they are observed for the god or gods "in whose honour they have been 

instituted."706 The word panegyris, concludes De Ligt, "in the vast majority of 

cases... .refers to the festival as a whole and has a markedly solemn connotation."707 

In summary, the written sources yield a semantic field for the word panegyris in 

its religio-economic sense, with the following features: + periodic, + religious, + festive 

and celebratory, + public, and +/- accessory festal market. 

Cassiodorus, in correspondence on behalf of King Athalric (Variae 8.33), in the 

first half of the sixth century, mentions a conventus that displays similar semantic 
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features to those noted for panegyris. This particular conventuslpanegyris was a 

traditional festival, dating from the Hellenistic period at Lucania in southern Italy. There 

is a strong religious component to the festival which originally honoured the goddess 

Leucothea but, by Cassidorus' time, instead celebrated the Feast Day of St. Cyprian. 

Cassiodorus is equally enthusiastic in his descriptions of the religious as the economic 

aspects of the festival and he concludes with an appeal to a certain Severus to maintain 

the peace at the festival for "both the religion's sake and for the profit of the people." We 

will further discuss Cassiodorus' letter below.708 

In the primary sources, while still retaining the semantic features listed above, 

panegyris sometimes seems to designate only a certain part of a religious festival as 

evidenced by such phrases as "sacrifices and panegyris'' For example, Lucian (On the 

Syrian Goddess.I) states that his purpose in writing is to identify "the nomous (customs) 

of their (h)iera (sacred rites), the thusias (sacrifices) the Syrians perform, and the 

panegyreis (festivals) they celebrate.709 

De Ligt suggests that, in these cases, panegyris may in fact refer to the "non-

ritual" part of a festival. He does not necessarily equate 'non-ritual' with the commercial 

aspect of a festival but sees it also as including such things as "eating, drinking and 

holiday-making."710 

The negative effect that the non-ritual and commercial elements of a festival 

might have upon those who attend are an increasing matter for concern as expressed in 

patristic texts from the third century when there was an explosion of the number of 

festivals. The concerns continued unabated.711 In the latter part of the fourth century, 
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Basil of Caesarea warned against converting the shrines of martyrs into "a common 

centre for trade" and "a den of thieves."712 

Basil of Caesarea also cites incidents of "evil deeds and stealing."713 When it is 

necessary for the brothers to conduct business, he encourages them to buy local (!) and if 

they cannot, he cautions them to take advance precautions against temptations that they 

might encounter at panegyreis. 

We must strive to ensure that the products of our work are 
not disposed of at a distance and that we do not go about 
hawking them in public. It is much more fitting that we stay 
in one place and of greater benefit both to our mutual 
upuilding and the strict observance of our daily life. 
Consequently, we will prefer to retreat somewhat from the 
price than go beyond our vicinity for the sake of some 
small gain. But if experience has shown this is impossible 
then we must choose localities and cities inhabited by men 
of piety, so that our journey abroad might not be fruitless. 
Let a number of brothers, each carrying the products of 
their own work go together to the designated festivals 
(panegyreis). Let them journey in common that they may 
spend their time on the road in psalms and prayers and 
mutual encouragement. When they have come to the place 
let them choose the same lodgings both for the sake of 
keeping watch over each other and so that no time of 
prayer, by day or by night, may escape us... .714 

Dio Chrysostom notes the unsavory elements that could be found at periodic 

public gatherings when he writes about the annual assizes at Apamea: 

The courts are in session every year [in Apamea], and they 
bring together an unnumbered throng of people—litigants, 
jurymen, orators, princes, attendants, slaves, pimps, 
muleteers, hucksters, harlots, and artisans. Consequently, 
not only can those who have goods to sell obtain the 
highest prices, but also nothing in the city is out of work, 
neither the teams nor the houses nor the women. And this 
contributes not a little to the prosperity.715 
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Even Ps.-Basil's enthusiasm for Thekla's festival does not allow him to gloss 

over the negative aspects. He records (Mir. 33) a discussion that takes place at the end of 

the festival among a group of the festival-attendees, in which they are asked to express 

aspects of the festival that had especially struck them. Many positive things are 

mentioned but some negative ones as well: 

... [one was struck] by the jostling of the crowd, another by 
the excessive heat, and still another at the accumulation and 
congestion of those arriving at the awesome sacred rites 
(jivoxaycayiag), and those already leaving, of those 
returning again, and those leaving again, those who were 
shouting, those quarreling, those scuffling with one another 
and not giving way to one another chiefly because of the 
desire to be the first to partake of the holy rites 
(dytaofidxojv)?16 

Many panegyreis lasted a period of several days and demanded of their 

participants "physical stamina, devotion, and proper demeanor."717 Epictetus of 

Hierapolis, a Stoic philosopher of the rt-2nd century, made these observations to the 

challenges that met festival-attendees: 

But you may say, "There are some things disagreeable and 
troublesome in life." And are there none in Olympia? Are 
you not scorched? Are you not pressed by a crowd? Are 
you not without comfortable means of bathing? Are you 
not wet when it rains? Have you not abundance of noise, 
clamour, and other disagreeable things? But I suppose that 
setting all these things off against the magnificence of the 
spectacle, you bear and endure.718 

The incident of the deacon Glycerols and the virgins dancing at the festival of 

Venassa that figured as a matter of concern between Basil of Caesarea and Gregory of 

Nazianzus as it caused "great shame to the pious" is a case in point.719 Behaviour 

unbefitting festival decorum could be punished severely. This is strikingly evident in the 
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case of Orention of Erinopolis (Mir. 33) who when asked what had most arrested him 

about the festival of Thekla, unabashedly answered, 

Let each of you admire what he wants of the festival 
(Eogxtfg), but I think that the miracle and marvel I have 
enjoyed is more marvelous and sweeter than all. For 
peering out from a spot in the stoa at the back of the 
sanctuary, I beheld a girl so exceedingly beautiful, so 
gorgeous or even distinguished and full of charm, that the 
entire time of the service (ovvd&cog) my eyes were 
directed to and fixed on her remarkable beauty, with the 
result that I prayed only for this to the Martyr: to enjoy her 
[the girl's] beauty and nothing else.720 

In the vision that Orention has later that night, in which Thekla is distributing gifts at her 

panegyris, she addresses him with these words: 

Which do you wish to receive from these gifts, my good 
fellow? Or do you wish for that girl after whom you are 
lusting and whom you have perversely besought me to 
possess? Well, then, take <her> and depart. Possess and 
enjoy the gift.721 

Within an hour of having the vision Orention a "raging and savage daemon (who had 

taken the form of a girl) leapt upon him flaying his skin so that it immediately filled with 

worms and pus. Within three days Orention died having "paid the penalty for his 

licentious ogling and for his insolence and folly towards the virgin <Thekla>." "So," we 

are told, "this drama was ignored by no one" not even the author who was "unnerved and 

moved to great fear" and who concludes the miracle with "trembling hand."722 

The letter by Cassiodorus in regard to the conventus/ panegyris during the Feast 

of St. Cyprian was occasioned by a concern for proper conduct: 

We hear that the rustics are indulging in disorderly 
practices, and robbing the market-people who come from 
all quarters to the chief fair of Lucania on the day of St. 
Cyprian. This must by all means be suppressed, and your 
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Respectability should quietly collect a sufficient number of 
the owners and tenants of the adjoining farms to overpower 
these freebooters and bring them to justice. Any rustic or 
other person found guilty of disturbing the fair should be at 
once punished with the stick and then exhibited with some 
mark of infamy upon him...Wherefore, both for the 
religion's sake and for the profit of the people, it behoves 
that good order should be kept among the frequenters of the 
fair, since in the judgment of all, that man must be deemed 
a villain who would sully the joys of such happy days.723 

Improper behaviour was not tolerated.7 

Life as a Panegyris 

While, on the one hand, patristic authors alerted their readers to the dangers that 

lurked at panegyreis, on the other hand, they compared life to a panegyris as did classical 

authors before them. As cited by Musirillo, Diogenes Laertius noted that Pythagoras 

compared life to a panegyris in which some compete, while others are merely spectators, 

while still others busily hawk their products.725 Diogenes said that, for the wise man, 

every day is a festival.726 The Jewish philosopher Philo lists the "Festival of the Every 

Day" (hapasan hemeran heorten) as the first of the ten important Jewish festivals. Philo 

writes that it is celebrated by the virtuous person whose whole life is a "festival."727 Philo 

praises people who, unmoved by difficult circumstance, stand above their passions and, 

consequently, "lead their whole life as a festival."728 In the Symposium of the Ten Virgins 

by the Greek patristic author Methodius, Thekla reminds the other virgins that "learned 

men have told us that our life is a festival (panegyris) and that we have come into the 

theatre to put on the drama of truth.729 The "learned men" to whom Thekla refers may be 
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understood as both classical and patristic authors. Two comments by Clement of 

Alexandria draw a comparison between life and panegyreis: 

What a beautiful trade! What a divine market! One buys 
immortality for money, and in return for the perishable 
things of the world one receives an eternal abode in heaven. 
If you are wise, that is the fair (panegyris) to which you 
should sail, o rich man. Travel the whole world, if 
necessary. Be heedless of danger and trouble, in order that 
you may buy the kingdom of heaven there.730 

Holding festival, then, in our whole life, persuaded that 
God is altogether present on every side, we cultivate our 
fields; praising, we sail the sea.. .73i 

Gregory of Nazianzus is of the same persuasion: 

Consider this life to be a fair (panegyris). If you trade, there 
is profit. For what is little is exchanged for more and what 
is perishable for the eternal. But if this fair is over, you will 
not have another opportunity.732 

Given Ps.-Basil's love for festivals as revealed in the Miracles, he surely would 

embrace these same sentiments. Not only is panegyris an overarching theme in his 

miracle collection, it was a deeply and widely-held philosophical persuasion in the 

Graeco-Roman world that was seamlessly assimilated into Christianity. 

By the fourth century, the Christian world was marked by the rhythm of its festal 

calendar.733 The foremost festival of the Christian year was Christ's Nativity. It is listed in 

the Philocalia (c. 350s), the earliest extant Christian calendar. Gregorory of Nazianzus, 

(Homily on the Nativity, Or. 38.1-4), writes: Christ is born, give glory; this is our festival, 

the feast we celebrate today!" St Ephrem the Syrian declares the Nativity to be "the first

born of all festivals."734 The Epiphany and Paschal feasts were numbered among the most 

important of the year. And then there were the feast days of the martyrs and saints that 
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numbered over one hundred by the fourth century. The loci for many of these saints lay 

not far from Thekla's territory: to the north in Cappadocia, to the south on Cyprus, and to 

the east in Cilicia.735 

The Feast of St. Konon, observed at Bidana of Isauria, to the north of Seleucia, 

has been described as the most vivid festival account in any source.736 People from all 

Isauria joined in the torchlight procession with chanted acclamations of "There is one 

God of Konon. Konon's god has triumphed!"737 

But nearest and dearest to the heart of the author-orator are the panegyreis of St. 

Thekla at Dalisandos and at Seleucia and after those, that of St. Paul in Tarsus. Thekla's 

feast day was (and continues to be) September 24; Paul's, June 29th. Ps.-Basil was not 

alone in his festival fervor: 

And it was the beginning of the feast (heorte) of the virgin, 
when everyone, especially the Cilicians, used to hasten to 
us (and still do and will do as long as there are people, in 
honour of the martyr, each for his spiritual benefit, so that 
the land is crowded and the sea is crowded with everyone, 
by peoples, and families, tribes streaming together to this 
place.738 

And [Thekla] made his [Zeus'] temple an abode for her 
teacher [St.] Paul, just as Paul also had done for her in his 
city of Tarsus, so they could host one another and be hosted 
in turn and hospitably receive each other's citizens. And so 
Paul is the host for the people of Seleucia, and the maiden 
is the host for those of Tarsus; and a considerable 
competition of a sort exists for these citizens, whether [they 
ought] to run up to the apostle for his panegyris or from 
there in like manner to go down for the feast (heorte) of 
Thekla. And great is the rivalry that has grown among us 
all concerning this, one that especially befits a Christian 
people and their children.739 
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Ps.-Basil's description of the reciprocal hospitality between the citizens of the two 

cities echoes the words of Libanius a century earlier in his panegyric to Antioch and its 

outlying villages: 

...large and well-populated villages, populous no less than 
cities, and with crafts such as are in towns, exchanging with 
each other their goods through panegyreis, each playing 
host in turn and being invited and stimulated and 
delighted...740 

The vocabulary of festivals includes the term synodoi (coming-togethers) from 

which the Christian world derives the designation for its synods. Heorte, in classical and 

late antiquity, the most common term for festivals secular or religious, is also the term 

most used in the Septuagint and the New Testament to designate (Jewish) festivals.741 The 

term panegyreis was applied to crown games (stephanitai agones), the Olympic, Pythian, 

Isthmian and Nemean Games, at which for any contest there was only one victor who 

received the crown.742 

The culture of southern Asia Minor in which the Miracles were written was 

highly competitive and shaped by its festivals and games, an integral and defining part of 

public life, the number of which increased greatly in the third century due to imperial 

patronage.743 The panegyreis of the crown games were also often referred to as or 

associated with agones (contests). From this terminology evolved "the religious 

conception of competitive excellence"744 which perfecfly complements the teaching of the 

New Testament scripture.745 For example, consider these lines from Corinthians: 

Do you not know that in a race all the runners run, but only 
one gets the prize? Run in such a way as to get the prize. 
Everyone who competes (dy<ov£d[i£Vog) in the games 
goes into strict training. They do it to get a crown that will 
not last; but we do it to get a crown that will last forever. 
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Therefore, I do not run like a man running aimlessly; I do 
not fight like a man beating the air. No, I beat my body and 
make it my slave so that after I have preached to others, I 
myself will not be disqualified.746 

Consider the language and imagery of The Passion of St. Perpetua (c. 203). The 

night before her martyrdom in the arena at Carthage, Perpetua dreams of herself as a 

contender in the pankration in the amphitheatre of the city's Pythian Games. In her 

dream, Perpetua is rubbed with oil "as is the custom before an [athletic] contest" and 

Christ presides over the contest with the wand of an agonothetes (chp. 10). A further 

analogy with athletic competitions is drawn when certain quarreling Christians are 

likened to two opposing factions of the games (chp. 13).747 

It is not surprising that Ps.-Basil refers to Thekla's struggles as athletic contests 

(aOXrjaiv) (Life 25.41; 27.11; Mir. prologue 18). In the opening lines of the Miracles, he 

draws a distinction between the miracles that Thekla accomplished in Seleucia and those 

of her earlier "struggles (dycbvcov) and trials (adXfjaecov)." The unidentified author of 

the Myrtle Wood, the addendum to the Miracles, makes reference to "the games 

(dycbvag) meant to make martyrs."748 The vast majority of the visual representations of 

Thekla depicts her martyrial contests. Even the alpha-privative adjectives that Ps.-Basil 

uses to describe Thekla can be linked to a Graeco-Roman tradition in which athletes were 

honoured with such adjectives.749 The rich symbolism of games and competitions coupled 

with the concept of competitive excellence is captured and conveyed by the term 

panegyris. 
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Competitive Excellence and the Christian Believer 

I would suggest that it is precisely because of the association between agones and 

panegyreis that, for the Church Fathers, panegyris became the word of choice for 

"festival." The "thick and detailed use of athletic imagery" in the writings of the Church 

Fathers is noted by Poliakoff.750 John Chrysostom, in likening the pursuit of holiness to 

competition, employs a plethora of athletic metaphors.751 For Chrysostom, "The prophets 

were the charioteers of the truth; the apostles, God's chariot-horses; and the church, a 

spiritual horse race."752 Palladius, just in the foreword alone of his Lausiac History refers 

to the "unconquered athletes" (3), "the noble athletes" (4), the "inspired athletes of 

Christ" (5), "and the glorious name of each of the athletes of Christ, men and women 

alike" (5) whose stories he is about to relate. The imagery of games, festivals, and 

competition was conscripted by the patristic writers into the Christian conceptual 

universe and applied in new ways to new situations arising from the advance of 

Christianity. K. Kalish regards this as a "creative reworking of classical forms" in which 

"similes are reconfigured, images, transformed and new words emerge from old...that are 

invested with a new purpose."753 

Peter Brown comments on this process when he writes, "One of the unconsidered 

strengths of Christianity in the late fourth century was the sensitivity with which it could 

replicate, in its model of relations with the other world, the social experience of the 

contemporary Roman Empire."754 Vyronis notes that it was in the fourth century that 

"victorious Christianity came into open contact and conflict with cultural institutions of 

the pagan world on the basis of political superiority."755 He describes it as the period 

when Christianity was "freshly and stridently victorious over paganism",756 especially in 
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reference to Thekla's triumphs over Sarpedon, Athena, Aphrodite and Zeus. Augustine, 

in regard to the process of cultural transference with particular reference to festivals, in 

not so triumphant tones, gives this explanation: 

That it might not seem as if we wished to put down our 
forebears, who either tolerated or did not dare to forbid 
such excesses of an unthinking people, I explained by what 
necessity this bad custom seemed to have arisen in the 
church. For, when peace came [i.e. after 313] after so many 
and such violent persecutions, crowds of pagans wishing to 
become Christians were prevented from doing this because 
of their habit of celebrating the feast days of their idols 
with banquets and carousing; and, since it was not easy for 
them to abstain from these dangerous but ancient pleasures, 
our ancestors thought it would be good to make a 
concession for the time being to their weakness and permit 
them, instead of the feasts they had renounced to celebrate 
other feasts in honour of the holy martyrs, not with the 
same sacrilege but with the same pomp (luxus)?57 

While the term panegyris appears frequently in the patristic writings, it occurs 

only once in the New Testament, in a passage from Hebrews which the author writes to 

contrast the inheritance of Christians with the lot of those who live under the Law: 

You have not come to a mountain that can be touched and 
that is burning with fire: to darkness, gloom and storm; to a 
trumpet blast or to such a voice speaking words that those 
who heard it begged that no further word be spoken to 
them...The sight was so terrifying that Moses said, "I am 
trembling with fear." But you have come to Mount Zion, to 
the heavenly Jerusalem, the city of the living God. You 
have come to thousands upon thousands of angels in joyful 
assembly (panegyris), to the church of the firstborn, whose 
names are written in heaven.758 

The triumphant, jubilant tone of the final lines highlights the rejoicing and 

festivities that await the victorious Christian. The author transitions from Hebrews 11, in 
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which he presents the great heroes of the faith and their victories, to Hebrews 12 with this 

exhortation: 

Therefore since we are surrounded by such a great cloud of 
witnesses, let us throw off everything that hinders and the 
sin that so easily entangles, and let us run with 
perseverance the race marked out for us. Let us fix our eyes 
on Jesus, the author and perfecter of our faith, who for the 
joy set before him endured the cross, scorning its shame, 
and sat down at the right hand of the throne of God. 
Consider him who endured such oppositon from sinful 
men, so that you will not grow weary and lose heart.759 

The late antique church numbered St. Thekla and other martyrs among those 

witnesses and as having struggled in agones and as having triumphed. Gregory of Nyssa, 

in his ekphrasis on the shrine of St. Theodore of Euchaita (Ep. 16), describes an image of 

Christ as "presiding over the contest of the martyr." By the latter part of the fourth 

century, over one hundred saints were venerated throughout the Empire. Their 

panegyreis, like that of Thekla, were victory celebrations which encouraged an 

"overriding ethos of imitation."760 Gregory of Nyssa's Homily of the Forty Martyrs of 

Sebasteia ends with a call to such an imitatio: 

And like the martyrs, may we enter into paradise, since we 
have passed through the contests confidently, because we 
are now empowered through their intercession for a good 
confession of our Lord Jesus Christ.761 

In Gregory's Homily to St. Theodore, he writes that those who know the "fruit of 

piety" ought to emulate St. Theodore so that they might share the honours that Christ 

metes out "according the merits of the athletes" whom they were called to emulate. 

Thekla was one of those athletes. 
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According to Stephen Davis, "an ethic of imitation consistently informed the 

promotion of Thekla as a saint in Egypt."762 An entire appendix in his study of Thekla's 

cult in Egypt is devoted to cataloging the many women who bore the name of Thekla. He 

cites material evidence such as combs, oil lamps, and carvings on women's gravestones 

commissioned by the women themselves, etched, embossed, and engraved with the image 

of Thekla and, as textual evidence, the words of Bishop Athanasius in his address to the 

virgins of Alexandria exhorting them "to abide with the blessed Thekla." The vita of 

Syncletica of Alexandria, the famous fourth-century desert anchorite, paints her as 

following in the tradition of Thekla: "One would consider her [Syncletica] the true 

disciple of the blessed Thekla as she followed her in the same teachings. Indeed, Christ 

was the one suitor of the two women, and for them both Paul was himself 'the leader of 

the bride'."763 Women gathered around Syncletica, as they did Thekla, to grow in the path 

of spirituality. Ampullae stamped with the image of Thekla that women could take home 

with them from her panegyreis or from holy sites connected with her served as devotional 

aids and as a daily reminder of their call to an imitatio Theklae. 

The panegyreis "bridged public and private devotion," acccording to Limberis, as 

well as "encouraged civic and collective expressions of piety... and reinforced the 

proximity of holiness."764 They offered opportunity for spiritual refreshment and blessing. 

In the Miracles (29), Ps.-Basil writes that people hastened to the festival of Thekla "each 

for his spiritual benefit." St. Basil of Caesarea lists the activities that ideally would occur 

at the celebrations such as "praying for one another, doing homage, mourning before God 

together with others, and making and building up each other with the word of 

consolation."765 He invited his friends and colleagues to visit him during panegyreis for 
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the local martyrs.766 Asterius of Amasea, in his attack upon the pagan Feast of Calends, 

challenges his congregation to consider what ought to be gained in attending the festivals: 

First, we meet to honour the martyrs. Then we do so in 
order to learn something useful, something that we did not 
previously know, something from Christian dogma. We do 
so also in order to be inspired to imitate the piety of the 
martyrs, or to understand some part of the scriptures or to 
hear some discourse on ethics.767 

In addition to the spiritual benefit in attending the festivals, the panegyreis were 

also occasions for "social, political, and economic activity."768 In the Miracles, however, 

there is no suggestion of commercial activity in relation to the festival of Thekla. Vyronis 

argues that there surely must have been considering the size of the crowd and the 

duration of the festival but that it is unmentioned by the author.769 

St. Basil of Caesarea is known to have carried out ecclesiastical business at the 

panegyreis and to have rebuked bishops who were not in attendance.770 No one text 

provides a definite template for a panegyris. A composite of the texts, however, suggests 

the inclusion of such structural elements as processions, sacrifices, rituals, vigils, choirs, 

preaching, feasting, merry-making and dancing. 

The Structure of Thekla's Festival 

Let us turn to the Miracles to discover how the festival of St. Thekla may have 

been structured. First, when was it held? Her feast day in the East is September 24. The 

annual festival of St. Thekla lasted many days, perhaps up to a week. It is logical to 

assume that her feast day, September 24, took place during the festival of the Martyr. If 

that is the case, then her annual festival would have taken place during the third or fourth 

week of September. 
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This assumption is strengthened by the internal evidence of the text. Mir. 15 tells 

of the Cypriot nobleman and his family who arrived by ship for the festival and felt 

confident in leaving the ship to the care "of only two young lads and to the season itself," 

"for it was still summer and the cicadas sang" and "there was no reason to suspect 

difficulties from bad weather." The sailing season is recognized as being from March to 

October. The phrase, "for it was still summer" suggests late summer—perhaps August or 

September. Not only was it still summer, it was excessively hot (Mir. 33).771 Confirmation 

as to the date for the festival of St. Thekla comes from an unlikely source. The Byzantine 

historian, Ioannes Skylitzes, in regard to imperial games held in the late eleventh century 

provides this comment: 

For September 24 was the day of the games because that 
was when, for the Christians, the festival of the saint and 
protomartyr Thekla ends.772 

Skylitzes is the only source, ancient, medieval, or modern, to date the festival of Thekla. 

The importance of dating this festival cannot be overstated as it is mentioned repeatedly 

in the Miracles and was an integral to Ps.-Basil's portrayal of Thekla. 

The festival is discussed in seven of the miracles (4, 15, 26, 29, 33, and 41). 

Included in these miracles are several festival-specific lexical items (some of which will 

be addressed): eogxfj, jtavrjyvgig, avva^ig, fivaxrjgiov, vvxxeyegaia, fivoraycoyia, 

and dmdXvoig. The author-orator uses the first two words, heorte and panegyris in 

reference to the festival. The challenge is to determine whether he uses them 

synonymously/interchangeably or whether they are semantically distinct. Both terms 

occur in Mir. 4 which we have already read: 
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And [Thekla] made his [Zeus'] temple an abode for her 
teacher [St.] Paul, just as Paul also had done for her in his 
city of Tarsus, so they could host one another and be hosted 
in turn and hospitably receive each other's citizens. And so 
Paul is the host for the people of Seleucia, and the maiden 
is the host for those of Tarsus; and a considerable 
competition of a sort exists for these citizens, whether [they 
ought] to run up to the apostle for his panegyris or from 
there in like manner to go down for the feast (heorte) of 
Thekla. And great is the rivalry that has grown among us 
all concerning this, on that especially befits a Christian 
people and their children.773 

Given the parallels and reciprocity highlighted in this passage, one might expect that the 

two words are synonymous. On the other hand, perhaps the celebration (panegyris) in 

honour of St. Paul differs from that of the celebration (heorte) for Thekla in some way. In 

Mir. 26, St. Paul is said to arrive from Rome at his panegyris in Tarsus by fiery chariot. 

During the panegyris he receives honours and distributes gifts, after which he departs: 

...the great city of Tarsus also experiences this miracle 
[arrival by fiery chariot] when the divine Paul from the 
great imperial city of Rome in the same way [by chariot] 
visits that place [Tarsus], and in this way he especially 
honours his city, his sanctuary and his panegyris, and 
shows to those honouring [him] that he himself is pleased 
by the panegyris and that he has accepted the sacred 
honours. And in turn, he has given the most beautiful 
<gifts> in return for them.774 

The passage seems to depict Paul's panegyris as a single ceremony rather than a 

celebration extending over several days. 

Both heorte and panegyris also occur in Mir. 15. We learn that the Cypriot 

family that arrived by ship for the festival of Thekla came to see the heorte and when 

they disembarked most of the sailors did so as well out of their [the sailors'] desire [to 
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observe] the holy panegyris. After the household and sailors had left for the panegyris, a 

huge storm arose and threatened the ship. While everyone was 7tavnyvgi£ovxag, Thekla 

worked a miracle and saved the ship. After all had Jtavrjyvgiaai, they returned to the 

ship and learned of the miracle.775 Are heorte and panegyris used interchangeably in this 

passage? An object of note is the designation of the panegyris as holy (hieras), while 

nowhere in the text is hiera used in reference to heorte. Also, the references to the 

participation of the family and the sailors can (but do not necessarily require to) be 

interpreted as time-specific suggesting that they attended a particular part of the festival, 

namely the panegyris. 

The next miracle (26) under consideration does not occur at Seleucia but at 

nearby Dalisandos where Thekla, we are told, has another temenos including a 

nympheuterion and sanctuary (vadg) where an annual panegyris, one that is "illustrious, 

well-known and well-attended," is held in her honour. Thekla "hastens down from 

Seleucia" to be there and (the implication is 'straightway') enters into the sanctuary and 

once she has completed (emxeXeaaaa) the panegyris by the customary distribution of 

gifts, she returns to Seleucia. As in the previous miracle, the observance of the panegyris, 

in contrast to passages referring to the heorte, seems to be of a relatively short and 

specific duration: Thekla dramatically arrives at Dalisandos by fiery chariot during the 

night vigil, proceeds directly to the sanctuary where the panegyris is held and at which 

she distributes gifts, after which she returns forthwith to Seleucia. 

Is, then, the panegyris a specific event during the festival (heorte)—an event that 

is especially graced by Thekla's presence at which she presents gifts to the attendees as 

does Paul at his panegyris in Tarsus? In the miracle accounts, Thekla's presence is 
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mentioned only in relation to the panegyris but not to the heorte. She makes an 

appearance and effects a miracle on the day the Cypriot family and the sailors attend her 

panegyris. We know that Thekla is present at the night vigil and panegyris at both 

Dalisandos and Seleucia. In the Miracles, the night vigils are always mentioned in 

association with the panegyreis. This link appears again in Mir. 29 in which a godly man 

by the name of Castor has a vision during the night vigil of the panegyris. 

Similar elements are present in Mir. 33, the events of which take place after the 

religious service (avva^ig) and held on the last day of the heorte. Orention of Erinopolis 

relates to his fellow festival-goers the following vision that came to him during the night: 

.. .the Martyr (Thekla) was sitting in her sanctuary (vadg) 
on a lofty throne of some kind of beaten gold, elevated, 
<and > she was distributing (diavefieiv) to each of those 
who had come together to the panegyris many splendid 
gifts (dcoga) pertaining to her panegyris.. .776 

The reference to the golden, elevated throne provides dramatic flourish with its 

double reference: 1) to the goddess Artemis777 and 2) to the vision of Isaiah in which he 

saw the Lord sitting on a throne high and lifted up.778 Dramatic flourish aside, notice the 

remaining elements of Orention's vision: the presence of the Martyr, the sanctuary, the 

distribution of gifts, and the term panegyris. 

Within the miracles that refer to the festival of Thekla, these elements—the 

sanctuary (vadg), the night vigil (vvxxeyegaia), the distribution of gifts (diavefieiv 

ddbga), and Thekla's presence occur only in combination (+/-) with each other and only 

in direct relation to the panegyris and not to the heorte. A similar combination appears in 

the passage about St. Paul's panegyris in Tarsus (discussed above) which includes no 

reference to a festival. This would suggest that, in exception to De Ligt's general 
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observation in regard to the term, for Ps.-Basil, panegyris refers to a specific sacred or 

holy (hiera) ceremony held in a sanctuary at some point during the several-day festival 

(heorte). At the panegyris that Ps.-Basil describes, Thekla is in some way present and 

distributes gifts (by means of her temple staff?) to those in attendance. Vyronis refers to 

"the giving of provisions from the income of the deity to participants" but he, 

unfortunately, does not expand upon this custom.779 

The ceremony (panegyris) is followed by a night vigil during which Thekla rides 

through the sky in her fiery chariot. Might Thekla's two panegyreis and accompanying 

night vigil occur on one and the same date (thereby reducing the chariot's carbon 

hoofprint)? Perhaps on September 23, the eve of her feast day. 

The final miracle in which panegyris is juxtaposed with heorte is Mir. 41. It 

records Ps.-Basil's own experience "at the annual panegyris" during which he was slated 

to speak and for which heorte he had prepared a eulogy for Thekla laced with references 

to classical literature which she so enjoyed. There was but one day left until "the delivery 

and presentation" of his speech when he was suddenly inflicted with a painful ear 

infection—so painful that he despaired of speaking. He experienced mixed emotions for, 

on the one hand, he was anxious about the actual delivery of the eulogy while, on the 

other, he was sad that, due to the infection, he might have to forsake his opportunity of 

speaking! But he need not have worried, for the Martyr appeared during the night, gave 

his ear a good shake resolving the problem and, against all hope, he found himself 

inexplicably standing at the detxxfjgiov (the presentation platform for lay speakers) or 

alternatively, the afi/3cov (pulpit) or dxgoaxfjgiov (the speaker's rostrum), delivering an 

admirable speech.780 
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From this miracle, we learn that among the activities to be enjoyed at the festival 

were presentations by selected speakers, including those who were not yet accepted into 

the register of teachers and priests. There was an appointed time for them to speak and 

they delivered their speeches and eulogies from a platform for lay speakers that most 

likely, given the felt need of the author to identify it for his readers, as if he were giving 

directions, was situated outside the church. One might even, by a stretch of the 

imagination, wonder whether these oratorical presentations were part of a competition. 

Nothing in the text prevents such a suggestion. Dagron envisions it as a sort of 

encomiastic competition in honour of St. Thekla.781 

In addition to the presentation by speakers, the panegyris and the night vigil, 

what other events made up the festival? The ekphrasis in Mir. 26 records the activities 

enjoyed at Dalisandos including picnics in the shade as well as frolicking and dancing on 

the lawn. Mir. 33 provides an illuminating list of activities the festival-attendees 

particularly enjoyed at Seleucia: 

When the festival (eogxrjg) and the religious service 
(ovvd^ecog) had concluded, ...each person, as is usually 
the case, was struck by some <particular> aspect of the 
festival; one by the brilliance and joyousness of it, another 
by the great crowd of those who had assembled, still 
another by the large gathering of the bishops, and another 
by the learning of the preachers and another at the euphony 
of the psalm-chanting, another at the length of the night 
vigil (vvxxeyegaiag), another at the order and the 
arrangement of the rest of the liturgy, and another by the 
intensity of those praying, and yet another by the jostling of 
the crowd, another by the excessive heat, and still another 
at the accumulation and congestion of those arriving at the 
awesome sacred rites (juvoxaycoyiag), and those already 
leaving, of those returning again, and those leaving again, 
those who were shouting, those quarreling, those scuffling 
with one another and not giving way to one another chiefly 
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because of the desire to be the first to partake of the holy 
rites (dyuxap,dx(ov)?n 

The phrase "the rest of the liturgy" following the reference to the night vigil, by 

implication, suggests that there was some element of liturgy involved with the night vigil. 

One participant noted above the "length of the night vigil" which draws a distinction 

between a nuktegersia and apannychis (an all night vigil). We also learn that during the 

festival there was psalm-chanting, prayer, preaching, sacred rites (mustagogiae) and the 

participation in the sacraments (hagiasmata), a panegyris at which gifts were distributed 

to the participants. The final day of the festival, the apolusis or dismissal,783 which the 

author calls a "holiday" culminated in a religious service (sunaxis) after which people ate 

together. Whether this was an official feast or casual dining, we are not told; pagan 

festivals, however, often concluded with a feast.784 

Some general observations can be made from the seven miracles that make 

reference to the festival of St. Thekla: it was annual, well-attended, joyous, crowded, and 

"brilliant" (lamprori) (Mir. 26; 33.). Many festivals of the day were described as 

"brilliant."785 

In regard to night vigils, St. Ephrem, writes, "Keep vigil as bright ones on this 

bright night; for even if its colour is black, still it is splendid in its power. One who 

splendidly watches and prays in the darkness is wrapped in hidden brilliance in the midst 

of the visible darkness." (Hymn 1.72-4 of the Hymns on the Nativity). At thepannychis 

(all-night vigil) at the sanctuary of Cosmas and Damien, xnganfj (wax) was distributed 

to the participants (Mir. Come et Damien 26; 30) .786 The candles would have pierced the 

darkness. In miracle accounts, in general, in regard to night vigils, the emphasis, so 
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spiritually appropriately, seems to be not on the darkness but rather on the light. This 

theme is clear in 2 Cor. 4:6 For, God, who said, 'Let light shine out of darkness,' made 

his light shine in our hearts to give us the light of the knowledge of the glory of God in 

the face of Christ." 

Ps.-Basil also uses the word lampros in regard to the quality of victory that 

Croesus sought from the Apolline oracle (Mir. introduction.) and as a description for 

those suppliants of Thekla's who were of noble (lampros) birth: Aba and Tigriane (Mir. 

18) and Bassiane (Mir. 19).787 

Conclusion 

Though "the panegyris and its rites concentrated holiness in space and time,"788 

even when a panegyris had officially drawn to a close it could still be celebrated by 

devotees. Gregory of Nyssa confirms this in his description of the traffic at the shrine of 

St. Theodore: [people came] "like ants all year long, since it was known as a healing 

shrine for all sorts of diseases, a storehouse for those in need, an inn for the weary, and an 

unceasing festival for those celebrating."789 

As noted at the outset of this section, Ps.-Basil weaves a festal thread throughout 

his miracle collection. The conceptual universe of panegyris informs and shapes Ps.-

Basil's writing of the Miracles. Different aspects of panegyreis that appear in the Life & 

Miracles include sacred groves, festival memorabilia, victor crowns, and dance. As will 

be discussed below, Ps.-Basil shapes his miracle collection in groups of "choruses" that 

he presents to his audience: there is pyrrhic, tragic; comedic, etc. The miracles as 

choruses vie for the reader's attention: some are brilliant; some, cheerful; and some, 

tragic that threaten to upset the festive spirit of the Miracles. Ps.-Basil creatively chose 
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"chorus" as one of the organizing principles for the collection in much the same way that 

Pindar chose athletics for his Pythian Odes. The Miracles, especially in the transitions, 

pulse with the palpable energy of festivals. Dagron was not so far off the mark when he 

noted that the tone of the collection vibrated a bit at the evocation of festivals.790 
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CHAPTER 11: 

CHRIST & SCRIPTURE IN THE LIFE & MIRACLES 

A Dearth of Scriptural References? 

It has been generally agreed that references to scripture and to Christ are minimal 

in the Life & Miracles?91 Although the major studies on the Life & Miracles (Dagron, 

Johnson, Lopez-Salva) list Ps.-Basil's citations of classical authors,792 all refrain from 

including a catalogue of scriptural references. Dagron expressly declines to do so 

suggesting that there are fewer than a dozen references or even inferences to scripture in 

the Miracles and a bit less in the Life?93 While Dagron believes that Ps.-Basil wrote for 

the classical elite of Seleucia, Lopez-Salva is of the persuasion that he wrote for an 

erudite general public and that he tailored the Miracles to suit the taste of his audience. 

She suggests the paucity of biblical allusion and reference in the Life & Miracles is 

indicative of the spiritual ambience of Seleucia. 

Partiendo de la base de que una coleccidn de Milagros no 
va dirigida a los circulos intelectuales superiores, sino a la 
poblaci6n media en general estas observations no son sino 
un indicio mas del nivel cultural de la Seleucia del siglo 
v.794 

In Dagron's opinion, the spiritual references that Ps.-Basil makes are to events or people, 

but not to a deeper sacred meaning, scriptural principle, or thought, and are included not 

so much in the way of sacred reference but more as a "religious and literary model."795 

And the reference tends to be, according to Dagron, "plus subtile et moins orthodoxe" 

than one might expect. 
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Doctrinal creeds and Christological formulae (e.g. Life 7 and 22; Mir. 14) are 

interspersed in the Life & Miracles and are expressed in trinitarian tones more reflective 

of the conciliar concerns of Nicea (325) and Constantinople (381) than with incarnational 

language associated with the later councils of Ephesus and Chalcedon.796 Ps.-Basil is 

silent on the two natures of Christ and refers to Mary the Theotokos only once.797 Johnson 

writes, "There is a near complete absence of contemporary theological language in the 

Life & Miracles. Nevertheless, this absence is noteworthy in itself and is worthy of 

further investigation." He continues "...there is no question that, writing as he [Ps.-Basil] 

is in the 460s, he has taken some pains to leave out more recent doctrinal 

formulations."798 While noted in the scholarship, the phenomenon remains unexplained. 

One factor to perhaps consider is that the author-orator was in a sustained local conflict 

with Basil, the bishop of Seleucia, whose vacillating loyalties caused significant 

problems during the two years leading up to the Council of Chalcedon (c. 451). Perhaps 

because of this, the religious politics of the day were distasteful to Ps.-Basil, or even 

dangerous to attempt to navigate. Another consideration (which we address in the section 

on genre) is the appropriateness of the topic for his intended audience. 

At first sight, the Life & Miracles appear to be spiritually disappointing. Scriptural 

references do not interlace the Life & Miracles in the same way they do patristic texts 

especially those of the Cappadocian Fathers whose internalization of scripture presents 

itself with every turn of phrase.799 And there is a notable difference between the personal, 

intimate relationship Egeria enjoys with Christ, as reflected in the Itinerarium, and that of 

Ps.-Basil's relationship to the Lord as recorded in the Miracles. In fact, Dagron writes, 
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"Mais le nom du Christ apparaft au total assez peu dans les Miracles."800 But is there truly 

such a spiritual dearth in the Life & Miraclesl 

Criteria for Biblical References in the L&M 

Scholars have tried hard to link portions of the Life & Miracles to scripture (as 

will be discussed below). But just because we can draw a link does not mean that we 

should. We will, however, explore the possibilities. First, let us set some criteria by 

which to determine what constitutes a biblical reference.801 I have noted four distinct 

categories of reference in the text and a fifth that is debatable. For the purpose of this 

study, I have established the following typology of references: 

1. Explicit references to biblical persons or events. 

2. Direct biblical quotations or paraphrases. 

3. Implicit references supported by shared key words. 

4. A common biblical topos with or without key words. 

5. A similar thought or event unsupported by key words 

Explicit Biblical References 

In the opening lines of Life 15, Ps.-Basil differentiates between Syrian and 

Pisidian Antioch in obvious reference to Acts 11:26. He writes, "I mean Antioch of Syria, 

first to have acquired the beautiful and mighty and blessed name, to be called 

'Christians'." Acts 11:26c reads, "The disciples were called Christians first at Antioch." 

Miracle 28 makes explicit reference to two Old Testament accounts: one in which 

God spared the city of Nineveh (Jonah 3) and the other in which He destroyed the cities 

of Sodom and Gomorrah (Genesis 19). In Mir 28, Ps.-Basil compares God's actions with 

those of Thekla who also rewards the righteous and punishes the impious. 
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Another explicit reference to the Old Testament is found in Life 9 in Paul's first 

direct address to Thekla as he encourages her to be strong in Christ and to stand against 

the devil as did "the famous Job." 

...have no regard any longer for the tyrant, even if he cast 
temptation [before] you from the heights, ...But if only a 
small part of your endurance and of your power in Christ is 
manifested, he will quickly back off and slink away faster 
than a word [can be spoken]; he will flee from you more 
than [he did from] the famous Job whom he revealed as a 
victor against himself all the time he besieged him with a 
myriad of evils.802 

In Life 12, Ps.-Basil refers to Daniel and the three Hebrew children, the biblical 

Shadrach, Meshach, and Abednego, (whose names are not given in the Life & Miracles) 

when comparing Thekla's trial by lions and by fire, respectively. Other texts from late 

antiquity also link Thekla with Daniel. Of Daniel's three companions in regard to 

Thekla's trials at Iconium, Ps.-Basil writes: 

And they say that the children of the Hebrews also, you 
see, in mighty Babylon of the Medes -three [of them]— 
once encountered also such a humanity-friendly fire, when 
God at that time also rendered that fire harmless. But there 
[in Babylon] this intervention alone took place and the 
miracle stopped [at that point].803 

Ps.-Basil contrasts that with how the whole earth under God's direction 

participated in rendering Thekla's fire harmless with mists and clouds rain and hail so 

strong that many of the inhabitants of Iconium perished. God worked a miracle for 

Shadrach, Meschach and Abednego in their fiery furnace but the miracle He worked for 

Thekla in the midst of her fire was greater and had a greater number of witnesses. 

In Life 19, which addresses Thekla's trials in Antioch, Ps.-Basil likens God's 

intervention in that city with the lion to His intervention with the fire in Iconium: 
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Something similar took place also with regard to the fire in 
Iconium, and if you wish, in Babylon and the three 
children; for actually that fire was also truly a very hot fire, 
all-consuming, deadly—for this is the nature of fire—but 
when ordered by God, it offered to those [Hebrew] children 
and to her [Thekla] the effect of dew and of dew-
besprinkled fresh air.804 

Ps.-Basil next cites Daniel: 

a Hebrew youth who, they say, was once imprisoned with 
Lions—was delivered safe and unharmed from those 
beasts, not because the nature of the beasts wanted this but 
because the power of God brought it about. But in the case 
of the Babylonians among whom the miracle happened, it 
was this alone—that the youth did not perish, but here [in 
the case of Thekla] a battle was waged by beasts against 
one another on behalf of Thekla; so much greater then is 
the superiority of the miracle.805 

The comparison of Thekla to Daniel in the lions' den is an obvious one, as is the 

comparison to Shadrach, Meshach and Abednego and the fiery furnace; however, the 

linking of all three shows a greater depth of spiritual insight and complexity on the part of 

the author-orator than has formerly been credited. 

Another explicit link is found in Mir. 14 in which the author compares the prayers 

of the wife of the unbeliever Hypsistios to those of Hannah, the mother of Samuel (1 

Sam. 1:1-20). Both women pray earnestly that God might grant birth: Hannah prays for 

children; Hypsistios' wife prays that her husband might be born again into the Christian 

faith. The former prays for physical birth; the latter, for spiritual. Johnson renders this 

identification with the Old Testament Hannah correctly while Dagron reads "Anna" of 

the New Testament.806 The context of the miracle renders this connection impossible. It is 

definitely not Anna but Hannah to which the author is referring when he comments on 

the Jewish custom of having children.807 Anna, on the other hand, was widowed at a 
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young age and lived celibately in the temple the rest of her life devoting herself to a life 

of prayer (Luke 2:26). "Hannah" with a rough breathing mark is clearly required.808 

In Life 27, Thekla, in her taking possession of Seleucia and its surroundings, 

having wrested the territory from daemones, is likened to Elijah and his triumph at Mt. 

Carmel over the prophets of Baal (I Kings 18:16-45), and to John (the Baptist) taking up 

residence in the desert. Ps.-Basil again links Elijah and John in Mir. 44 in regard to their 

exemplary way of Ufe and this time also with Elijah whom Ps.-Basil terms "the greatest 

of all" the saints. 

Life 22 is replete with explicit biblical references. As examples of men who 

persevered in prayer, Ps.-Basil cites Elijah and Moses from the Old Testament and Peter 

and Paul from the New. Ps.-Basil directly quotes the words of Elijah (I Kings 17:1) "As 

the Lord lives, in whose presence I now stand, there will be no rain on the earth except by 

my word." Ps.-Basil follows this with these words: 

[The Lord ] who closed the heavens for three whole years 
and six months and who kept it cloudless and again 
reopened [the heavens] and made [them] rain-producing 
according to his will."809 

And Ps.-Basil prefaces Elijah's words with this statement: 

But a holy man and one embellished with a life worthy of 
God by prayer alone and a few words and not many tears 
has what he wishes from god—and he brings this about 
easily and without trouble. Such a one was the renowned 
Elijah who worked great miracles by speaking some few 
words and expressing himself in uncouth language.810 

This statement by Ps.-Basil is, in actuality, his own paraphrase of a reference to Elijah 

and prayer found in the New Testament book of James (5:16-18): 
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The prayer of a righteous man is powerful and effective. 
Elijah was a man just like us. He prayed earnestly that it 
would not rain, and it did not rain on the land for three and 
a half years. Again he prayed and the heavens gave rain, 
and the earth produced its crops. 

The next biblical reference in Life 22 is to Moses: 

Such a man [of prayer also] was Moses who by prayer 
alone and the raising of his holy hands to the heavens 
"outgeneraled" an entire nation, that of the Amalekites, and 
thus again he gave contrary orders to the [Red] sea... for he 
parted it as a path for his people and brought it together 
again, doing the latter and the former by prayer.811 

Ps.-Basil is citing two different incidents in the life of Moses both from the book of 

Exodus: the first, from Exodus 17:8-16, the war between the Israelites and the 

Amalekites and, the second, the parting of the Red Sea (Exodus 14). In the Amalekite 

parallel, Ps.-Basil includes the specific detail, from vss.11-12, that as long as Moses held 

his hands up to heaven in an attitude of prayer, the Israelites prevailed in the battle but 

whenever he lowered his hands due to fatigue, the Amalekites would prevail. Aaron and 

Hur supported Moses' arms until sunset when at last the Israelites achieved the victory. 

In Exodus 17.15-16, Moses "built an altar and called it The Lord is my Banner. He said, 

'For hands were lifted up to the throne of the Lord'." 

The New Testament characters presented in Life 22 as being men of prayer are 

Peter and Paul: 

Peter through prayer "raised a dead person [Tabitha/Dorcas 
of Joppa (Acts 9: 36-43); opened gates that were well 
guarded and tightly shut, and melted away the chains that 
bound him (Acts 12:1-18); and Simon, the notorious 
magician, the one who seemed to fly up to heaven, Peter 
pulled down again and besides made him fall on the earth 
from his airy orbit" (Acts 8:18-24).812 
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Ps.-Basil continues to his next example, 

And such a one was Paul who shook up his entire prison 
from the foundations and making it almost fall (Acts 16:25-
40),813 and who raised the dead man Eutychos (Acts: 7-12), 
and who blinded Elymas, a person proclaimed for his 
sorcery (Acts 13:8-12).814 

In neat symmetry, both Peter and Paul are cited by Ps.-Basil as having raised a person 

from the dead; received release from prison; and confounded the work of magicians. All 

these illustrations are taken from the book of Acts. Ps.-Basil adds information about 

Simon Magus that is not included in the biblical account. 

In Life 1, Ps.-Basil writes that Thekla came on the scene before other male and 

female martyrs: 

...but second immediately after the apostles and the martyr 
Stephen, whom the word of truth [i.e. the New Testament] 
acknowledges also as first; but she is the first of all women, 
so that Stephen heads the list of the men who have 
undergone the test for Christ and because of Christ, and 
Thekla [heads the list] of women...815 

Here, Ps.-Basil, is directly referencing the account of the stoning of Stephen from Acts 

7:54-59. This is a deliberate connection drawn by Ps.-Basil because the portion about 

Stephen is not included in the original ATh?16 but Ps.-Basil has added it to the Life. 

Another explicit parallel is found in Mir. 28. Thieves overran Thekla's sanctuary 

and having stolen some of the consecrated possessions, fled homeward. Thekla, however, 

confounded their sense of direction so that they headed in the opposite direction straight 

into an ambush and were massacred by soldiers. In reviewing her actions, Ps.-Basil 

explains that Thekla knows both how to reward those who are righteous and how to 

punish the wicked: 
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...imitating in this—I think—Christ the King, whose 
numerous kindnesses, proof of His love for men, but also 
the proofs of his anger against them, occurred in the past 
and are to be found still even in our day.817 

As examples, he cites the Lord's compassion for Nineveh on the one hand and, on the 

other, His anger towards Sodom and Gomorrah. 

Direct Biblical Quotations or Paraphrases 

Now let us consider references that include direct biblical quotations. (Mir. 44). 

Ps.-Basil's description of the pursuit of holiness by Samos, a devotee at the temenos of 

Thekla, includes one the text's biblical quotations (Ps. 148.8), adapted slightly by Ps.-

Basil: 

...there was no stopping him [Samos] neither fire, nor hail, 
nor snow, nor ice, nor the blast of the storm as the God-
inspired David somewhere says.. .8I8 

The Psalm reads, 

Praise the Lord from the earth...lightning and hail,snow 
and clouds, stormy winds that do his bidding 

The LXX renders the passage: 

aivetxe xdv xvgiov EX xrjg yrjg dgdxovxsg xai naaai 
afivgoi 

jtvg xdXatja xicov xgvoxaXXog rcvEvpia xaxaiyidog xd 
Jioiotivxa xdv Xdyov avxov 

The Vulgate reads: 

Laudate Dominum de terra... ignis et grando nix et glacies 
ventus turbo quae facitis sermonem eiusl Laudate 
Dominum de terra...ignis grando nix glacies spiritus 
procellarum quaefaciunt verbum eius. 

The quote was one of common currency, a conflation of scripture with the proverbial 

description of the Persian pony express system. 
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Another hitherto unrecognized biblical quotation is found in Mir. 1. 

As soon as the Maiden arrived in the region and reached its 
borders and took possession of this summit, she reduced 
him [Sarpedon] again and rendered him silent. And to this 
day she keeps the multi-voiced oracle-giver silent, having 
built as a fortress against him the authoritative and royal 
word—"Silence! (SiojJta), be muzzled (jte<pipioioo)V' so 
then, he is silent, still and cowering.820 

What is meant by "the authoritative royal word?" Is it in some way connected to Christ 

the King? And when he writes this, does Ps.-Basil have any biblical reference in mind? 

At first glance, no; but He definitely does. Thekla's words "Silence! Be muzzled!" are a 

direct quote of Christ's order (Mark 4:39) to the waves to be still. And although in the 

Gospel accounts Jesus uses these words more than once, this is the only time in which 

they are used in combination.821 The "authoritative royal word" that calmed the waves 

also speaks through Thekla to silence the daemon Sarpedon. 

A direct quotation contained in Mir. 45 establishes a surprising comparison 

between Xenarchis, an illiterate and married devotee of Thekla, and the Lord Jesus Christ 

himself. Xenarchis receives a copy of the Gospels. Though deeply moved by such a 

wonderful gift, unable to read, she offers up a half-expressed heart-felt wish: 

"The gift is god-inspired and admirable and incredibly great 
and like nothing else on the earth, but of what use will it be 
to me, who does not understand the first rudiments of 
letters and writing...unless perhaps even now the Teacher 
of my life...' And while saying these words she unbound 
the book and opening it, bent her head as much as if to 
examine or even to kiss it. The moment she laid eyes on the 
writing, she began also to read [out loud] so very quickly 
and so unhesitatingly that all those <women> with her were 
astounded (exjrXaytfvai) and quoted the word from the 
Gospel, 'How does she know her letters without having 
learned them?' (LJcog ygdfxpiaxa oldev avxrj fir) 
fiefiaBnxvla;)?22 
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In this account, Ps.-Basil explicitly states that the women bystanders quoted from the 

Gospel—and, indeed, they did, word for word (except for the required grammatical 

adjustments in regard to gender)—from John 7:15 which describes people's reaction to 

the teaching of Jesus at the beginning of his ministry: 

Not until halfway through the Feast did Jesus go up to the 
temple courts and begin to teach. The Jews were amazed 
and asked, "How did this man get such learning without 
having studied?" (Tlcbg ovxog ygdfifiaxa oidev ftr) 
fiefiaOnxcbg;). 

Johnson suggests that the thrust of this miracle is not the parallel drawn between 

Xenarchis and Jesus but rather the example provided by the bystanders' as to the 

appropriate response to divine activity.823 If this is the primary purpose, I wonder why the 

author, who so liberally employs the word thauma and its derivatives elsewhere 

throughout the text, and is directly quoting from scripture, chooses to use a different word 

than the biblical narrative's eBadpxdfivl 

Another direct biblical parallel including direct quotations is found in Life 7 

which along with its companion passage from ATh reads as follows: 

Nevertheless the governor attended with pleasure upon 
Paul's discourses of the holy works of Christ; and, after a 
council called, he summoned Thekla and said to her, "Why 
do you not, according to the law of the Iconians, marry 
Thamyris?" She stood still, with her eyes fixed upond Paul; 
and finding she made no reply, Theokleia, her mother, cried 
out saying, Let the unjust creature be burnt; let her be burnt 
in the midst of the theatre, for refusing Thamyris, that all 
women may learn from her to avoid such practices. Then 
the governor was exceedingly concerned, and ordered Paul 
to be whipped out of the city and Thekla to be burnt. -. . .So 
Thekla, just as a lamb in the wilderness looks every way to 
see his shepherd, looked around for Paul; And as she was 
looking upon the multitude, she saw the Lord Jesus...,824 
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WOv 

And Thekla also is led before Kestillos, while her mother 
Theokleia is crying out—for this girl to be taken [to prison] 
and for her also to pay the penalty for an action so unlawful 
and inappropriate....The proconsul made the following 
arguments to her [Thekla]:...Why then are you fleeing 
marriage, such a holy and excellent practice...Life 
11....Well the proconsul, on the one hand, was earnestly 
trying so gently and kindly to change the purpose of the 
young woman but Thekla, on the other hand, made not so 
much as a single sound....She did not, therefore, exchange 
at all a word with anyone, and she took her stand—if it is 
not bold to say—like a lamb before the one who is shearing 
it without a sound (dig dpvdg evavxiov xov xeigovxog 
avxr)v dtpojvog) without searching for what to say, but, 
dreaming, you see, of what and when she might suffer for 
the sake of Christ...And in the midst of these events there 
was a great silence and Thekla made no answer but 
Kestillos was at a loss as to what he should do; and while 
the crowd was marvelling at the stubborn and unyielding 
[position] of the young woman, Theokleia cried out 
passionately from somewhere, 'Judge, why do you 
delay...Why do you postpone and delay applying fire to 
her? Let her burn and perish, a girl who has refused a 
reputable and family-approved marriage...?825 

These two passages, the first from the ATh and the second from the Life, refer to 

the same episode in Thekla's life. The account from the ATh is notably shorter than that 

of the Life. In the Life, Ps.-Basil expands the episode and does so by adding a spiritual 

dynamic that has gone undetected by modern scholarship but its significance would not 

have escaped the attention of Ps.-Basil's fifth-century audience. Although Johnson does 

draw a parallel between the proconsul Kestillos and Pontius Pilate (see Matt. 27) in their 

reluctance to press charges, against Thekla and Jesus respectively, calling it "an imitation 

of Pontius Pilate," he misses the bigger parallel, one that serves as a foundation not just 

of this passage but of the entire corpus. 
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The spiritual dynamic Ps.-Basil injects lies in his characterization of Thekla as 'a 

lamb before the one who is shearing it' (<yg dfjivdg evavxiov xov xeigovxog). This one 

phrase is filled with meaning (and, as we shall see, there are several other significant 

details in the rest of the passage). Ps.-Basil alerts his audience to what he is about to say 

when he writes, with a touch of trepidation, "if it is not [too] bold to say." What he is 

about to say is bold, extremely bold. Not only is he likening Thekla's appearance before 

the proconsul Kestillos to Christ's audience before Pontius Pilate827 (John 19:9-11; Mark 

15:3-5), but what is more, Ps.-Basil is cautiously advancing an imitation by Thekla of 

Christ the Lamb: an imitatio Christi.m 

An examination of the passage is illuminating. The phrase "as a lamb before the 

one shearing it" is taken from the Bible and it is neither obscure nor insignificant. It 

occurs in two separate passages: 1) one from the Old Testament, Isaiah 53, a well-known 

messianic passage often entitled the "suffering servant' and, 2) the other, Acts 8, from the 

New Testament, which quotes Isaiah 53. Two other portions of Scripture, Romans 8, a 

chapter that addresses the issue of Christians and persecution, and Ps. 44 which Romans 

8 quotes, are often cross-referenced with Acts 8 and Isaiah 53 and can be considered 

accessory verses. It cannot be determined whether Ps.-Basil was familiar with all four 

passages or whether he was quoting only from Isaiah or from Acts or whether he may 

have had both in mind when he cautiously added the phrase "like a lamb before its 

shearer" to his account. 

First, let us consider Acts 8, the New Testament passage in which the phrase 

occurs. In this account, Philip, under the direction of the angel of the Lord, crosses paths 

with an Ethiopian eunuch who, as he traveled, was sitting in his chariot reading the book 
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of Isaiah. As Philip drew closer and heard the man reading, he asked whether the man 

understood the text which, as scripture states was a passage from the book of Isaiah (Isa. 

53.7-8). "How can I," he said, "unless someone explains it to me?" The account 

continues as follows: 

So he invited Philip to come up and sit with him. The 
eunuch was reading this passage of Scripture: 

'He was led like a sheep to the slaughter and as a lamb 
before the shearer is silent, so he did not open his mouth. In 
his humiliation he was deprived of justice. Who can speak 
of his descendants? For his life was taken from the earth'. 

The eunuch asked Philip, 'Tell me, please, who is the 
prophet talking about, himself or someone else?' Then 
Philip began with that very passage of Scripture and told 
him the good news about Jesus.829 

It is this passage (or the one from Isaiah, or both) that Ps.-Basil consciously (we 

can say consciously because he chose to insert it into his paraphrase of ATh and because 

of his comment about it perhaps being too bold) uses to describe Thekla before Kestillos. 

The only change that he makes to the phrase from Acts 8 is in regard to gender-specific 

requirements since Thekla is the antecedent for the lamb. 

Notice the triple reference, in Chapter 12 of the Life, to her silence: 

...but Thekla, on the other hand, made not so much as a 
single sound, ....She did not, therefore, exchange at all a 
word with anyone, and she took her stand—if it is not [too] 
bold to say—like a lamb before the one who is shearing it, 
without a sound (atjxavog)?30 

Thekla's silence before Kestillos echoes that of Jesus' before Pilate, In two of the Gospel 

accounts (John. 19:9-16 and Mark 15:3-5) that record this event, when questioned by 

Pilate, "Jesus gave him no answer." The account from Matt. 27:14 reads, "But Jesus 



264 

made no reply, not even to a single charge." Ps.-Basil writes, "And in the midst of these 

events there was a great silence and Thekla made no answer."831 The silence of the lambs 

takes on a whole new meaning.832 

In the face of Jesus' silence, Pilate appealed to him with the argument that he 

[Pilate] had the power either to release or to crucify him, to which Jesus answered that 

Pilate's power actually was granted by God. "From then on," we are told, "Pilate tried to 

set Jesus free." Ps.-Basil draws a powerful parallel with the Gospel accounts by 

emphasizing that Thekla remained quiet before Kestillos' questioning and that Kestillos 

"was at a loss as to what he should do." Kestillos tried to satisfy, we are told, Thamyris' 

interests and his position in the city, Theokleia's passionate denouncement of her 

daughter, and his own fear of "the opinion existing regarding the Christians and the 

gossip [at that time]." And like Pilate who, harried by the Jews, "wanted to satisfy the 

crowd..." and so "had Jesus flogged and handed over to be crucified," Kestillos, also 

wanting to satisfy the crowd, "ordered Thekla to be committed to the fire." 

But the parallels do not end there. The next lines in the passage of the Life 12 

provide another parallel: 

She did not, therefore, exchange at all a word with anyone, 
and she took her stand—if it is not bold to say—like a lamb 
before the one who is shearing it, without a sound, without 
searching for what to say, but, dreaming, you see, of what 
and when she might suffer for the sake of Christ.833 

Note the phrase, "without searching for what to say" and compare it with Jesus' words in 

Matthew 10:18-20: 

On my account you will be brought before governors and 
kings as witnesses to them and to the Gentiles. But when 
they arrest you, do not worry about what to say or how to 
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say it. At that time you will be given what to say, for it will 
not be you speaking, but the Spirit of your Father speaking 
through you. 

A similar passage is found in Mark 13:9b-l 1: 

You will be handed over to the local councils and flogged 
in the synagogues. On account of me you will stand before 
governors and kings as witnesses to them. And the gospel 
must first be preached to all nations. Whenever you are 
arrested and brought to trial, do not worry beforehand about 
what to say. Just say whatever is given you at the time, for 
it is not you speaking, but the Holy Spirit. 

Jesus, in both the Gospel accounts above, states that it is "on account of [Him]" 

that Christians will be persecuted. Recall that Ps.-Basil describes Thekla as not 

"searching for what to say, but, dreaming, you see, of what and when she might suffer for 

the sake of Christ." According to Ps.-Basil, in the face of persecution on account of 

Christ, Thekla, lamb-like, remained silent and did not worry about how she should 

answer Kestillos. 

Both Gospel passages continue with Jesus' observation (Mark 13:12) that on 

account of him families will be divided, "Brother will betray brother to death, and a 

father his child. Children will rebel against their parents and have them put to death." In 

Thekla's case, it was not her father (who nowhere appears in the story) but her mother 

who betrays her: 

Theokleia, her mother, cried out saying, Let the unjust 
creature be burnt; let her be burnt in the midst of the 
theatre, for refusing Thamyris, that all women may learn 
from her to avoid such practices.834 

Ps.-Basil is tying together many different threads concerning Christians and 

persecution for the sake of Christ, with particular reference to Thekla and her trials and 
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tribulations. Jesus is "the Lamb that takes away the sin of the world" and Thekla is His 

lamb. In the ATh that corresponds to this section of the Life right after Thekla's sentence 

is announced and the governor along with the people proceed to the arena, we learn that 

"Thekla, just as a lamb in the wilderness looks every way to see his shepherd, looked 

around for Paul; and as she was looking.. .she saw Christ."835 

The passage from Isaiah that the eunuch was reading (Acts 8), and which Ps.-

Basil references, includes two thoughts about the lamb: 1) that it is led to slaughter and, 

2) that it is silent before its shearers. The book of Romans (8:33-9) also quotes from 

Isaiah 53 and its lamb imagery and speaks directly to the subject of the persecution of 

Christians and is applicable to Thekla's situation. Ps.-Basil may also have been thinking 

of the following scripture when he wrote chapter 12 of the Life: 

If God is for us, who can be against us?...Who will bring 
any charge against those whom God has chosen?...Who 
shall separate us from the love of Christ? Shall trouble or 
hardship or persecution or famine or nakedness or danger 
or sword? As it is written, "For your sake we face death all 
day long; we are considered as sheep to be slaughtered" 
(Ps. 44:22). No, in all these things we are more than 
conquerors through Him who loved us.836 

In one of the closing chapters of the Life (26), Thekla expresses her gratitude to 

Paul for all that he has done for her and requests that he continue in prayer on her behalf. 

The last part of her request captures the triumphant tone of Romans 8 and underscores the 

thought that those who suffer for Christ's sake are indeed "more than conquerors:" 

As for you [Paul], do not cease praying thus and making 
supplication on my behalf, so that I finish the course of 
piety right up to the end without embarrassment without 
shame and reach the kingdom of heaven, and receive as my 
reward Christ, my king and bridegroom, for whose sake I 
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have suffered these hardships and perhaps will also suffer 
them again—and be victorious again!837 

Implicit Biblical References 

Next we will examine the third category, implicit biblical references supported by 

shared words. St. Paul's experience of being called to help in Macedonia (Acts 16:9) and 

Thekla's comment (Mir. 12) that she must hurry off to help in Macedonia are legitimate 

connections. Ps.-Basil changes the parallel to be gender appropriate: Paul is beckoned by 

a Macedonian man while Thekla is headed to Macedonia to help a woman.838 

An allusion to Old Testament scripture is found in Life 16. At her martyrial 

contest at Antioch, "a most cruel lioness" was assigned to attack Thekla but, against 

expectation and nature "the lioness sat down beside Thekla and began to lick her feet, 

even being careful with her teeth... lest in some way, even against her [the lioness'] will, 

she might wound and cause pain to the martyr's feet that were now spreading the good 

news." Isaiah 52:7 proclaims, "How beautiful on the mountains are the feet of those who 

proclaim peace, of those who bring good news!" 

Paul invokes the biblical parable of the talents (Matt. 25:14-30) at the end of the 

Life 26 when he entrusts Thekla to God with these words: "For on this account Christ has 

chosen you through me in order that He may attract you into apostleship and place in 

your hands some of the yet-uninstructed cities: for it is necessary for you to multiply your 

talents."839 

In Mir. 25, Ps.-Basil draws an implicit parallel between a healing cistern 

(xoXvp,^rjdga) at Thekla's temenos and the pool (xoXvp.^dga) of Bethesda described 

in the book of John (5.1-15).840 The pool at Bethesda was known for its miraculous 
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properties. As the tradition goes, from time to time an angel would stir the waters and 

whoever should be the first to bathe in it after the angel's visitation would receive 

healing. Jesus had compassion on a man who had been an invalid for many years but was 

unable to move quickly enough to reach the pool before others, and healed him. 

In this parallel, Ps.-Basil writes that one summer the residents of Seleucia and its 

environs were struck with an ophthalmic plague that, for some, resulted in blindness. In 

response to the "pandemic" (jtdvdtjftog), Thekla opened a dispensary (iaxgeiov)—a 

cistern (xoXv p,/3ij 6 ga)—that proved to be the antitdote, or the enemy (jtoXefiov), for the 

sickness. As he also did in Life 12, Ps.-Basil compares the miracle to one from scripture 

and finds the one he is recording to be the greater because of its greater field of impact: 

But it was not the grace of a poor and beggarly cistern 
(xoXvftfirjdQa) that saved one human being—barely—but 
rather the grace of an abundant and most bountiful source 
(jvnyrj). In fact, when all the people stopped lining up when 
the flows overflowing the cisterns had stopped, the grace of 
the martyr did not fail, continually receiving and 
healing...841 

Both Dagron and Johnson cite Mir. 41 as a possible allusion (albeit an odd and bit 

"sacrilegious" one) to the stone being rolled away (djioxvXiaOevxog) from the tomb at 

Jesus' resurrection (Matt. 27:60-28:2; Mark 15:46-16:4; Luke 24:l-3).842 The miracle 

concerns Thekla's intervention on the author's behalf when he was suddenly inflicted 

with an ear infection just hours before he was scheduled to present a eulogy on Thekla 

during her annual panegyris. In a dream sequence, Thekla provides help and having 

given his ear a good shake, the pus formed into a ball and was rolled away 

(djToxvXiaOEvxog) from the winding (axokidi) and sancrosanct (ddvxoi) passageways 

(jidgoi)—so to speak (cog E'UIEIV)—and he found himself on the speaker's platform. With 
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the phrase "so to speak," Ps.-Basil signals that this is an allusion and a bit unorthodox at 

that. The author seems to be a bit uncomfortably linking something small with something 

great. That it is a biblical allusion is supported by the theme of the stone being rolled 

away, the use of the same participle as in the Gospel accounts, the substantive meaning of 

advrog—"innermost shrine or sanctuary," and also by the context. Because of the 

infection, Ps.-Basil's hopes of speaking at the panegyris and of receiving recognition and 

perhaps being included on the registry of speakers were dashed, and in a sense, had died. 

But once the pus was dislodged, or "rolled away," his hopes were resurrected when he 

suddenly "found himself on the speaker's platform. 

Common Biblical Topoi 

The fourth category is comprised of passages that contain common biblical topoi 

and may or may not contain key words. 

Miracle 23 contains a common biblical topos associated with St. Paul and the 

aftermath of his Damascus Road experience. The parallel is signalled by the author's 

conscious bracketing "—as they say—." In this miracle, Pausikakos, a poor, manual 

labourer who had lost his sight, besought the aid of the Martyr "lamenting unceasingly, 

imploring unceasingly, indeed, even shouting..." Thekla responded. "With the scales 

(<j)oXidojv) falling away from (dixoiteaovadov) the inside of his eyes," his sight was 

restored. In the biblical account (Acts 9) Saul/Paul is blinded by a light from a heavenly 

vision of Jesus. He is led to Damascus where a Christian named Ananias prays for his 

sight to be restored. Immediately "something like scales (Xejtideg) fell from (dnsm/aav) 

Saul's eyes" and he could see again. 
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Mir. 36 employs a common biblical topos in relation to Exodus 17, this time 

verses 1-7, in which Moses brings forth water from the rock in the wilderness for the 

thirsty Israelites. Mir. 36 relates that Seleucia and the surrounding area were struck by a 

plague on their livestock. Animals were dying in droves and the people were helpless to 

know what to do. No relief was in sight: 

.. .but because the difficulty was unmanageable and beyond 
human capabilities, again the generous and all-powerful 
martyr [Thekla] at that point took pity on both the livestock 
that was being lost and those who were losing them, and 
revealed the remedy underfoot. For she provided <a 
spring> to gush forth abundantly, <one> not previously in 
existence, which had not been seen by any of us or by any 
of our predecessors, and she provided it not far away, not in 
some other region, but in the place where her very own 
precinct (temenos) is. And this place is a cave <from which 
the spring originated^- situated west of the sanctuary... ,843 

Thekla provided relief, a spring that poured forth "healings and remedies" in the 

Myrtle Wood. A recurrent theme in regard to sacred groves is the presence of springs and 

fountains as objects of thauma?44 Ps.-Basil underscores the specialness of the spring by 

means of the literary device of repetition with the verb TxagaoxEvaQw (to prepare): 

Trjv ydg prj ovadv TCOXE rniyfjv, pr/xe nagd xivog ifficbv 
r( xai xcbv JtaXaioxigcov d<pOsloav, ddgdov dvaflXtioai 
jmgaaxevd^ei- jmgaoxevd^ei di OVXE nogga), OVXE EV 

dXXoxgico x<VQ<p> dXX' EV qjjteg xdrnp JtdXiv avxrjg eaxi 
xd xipsvog. 

This was not just any spring but one especially prepared. 

Enthusiastic as he is about the Myrtle Wood and the spring, Ps.-Basil does not 

attempt to link them to Graeco-Roman myth nor does he employ classical allusions in 

describing them as he does in Mir. 12 where he describes the water flowing from a plane 
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tree in the courtyard of Thekla's church. That image echoes Aristides' description of the 

plane tree at Pergamon at the sanctuary of Asclepius (Ar. 410). 

But here, in this miracle, Ps.-Basil firmly directs the narrative in a different 

direction. Instead, he describes how people, after having visited the church, "immediately 

hasten to that cave" (evOvg xai EJI' exeivo xgexei xd avxgov) in the same way as would 

a bridegroom to the bridal chamber, with clear allusion to Christ the Bridegroom and 

Thekla, His espoused. 

It is from this cave, a cave hewn from rock, that the spring gushed forth. Ps.-Basil 

emphasizes that it was not from of old nor had it been present previously in his time: "a 

spring...not previously in existence, which had not been seen by any of us or by any of 

our predecessors." It was a new creation: a present help in time of trouble, grace to help 

at the moment of need. As the plague had sprung forth, so did the healing. 

Ps.-Basil presents the spring as a biblical type of the rock in the wilderness from 

which God sent forth water for the children of Israel. From the New Testament scriptures, 

we learn that the rock in the wilderness of Exodus foreshadowed Christ Himself: 

For I do not want you to be ignorant of the fact, brothers, 
that our forefathers were all under the cloud and that they 
all passed through the sea... They all ate the same spiritual 
food and drank the same spiritual drink; for they drank 
from the spiritual rock that accompanied them, and that 
Rock was Christ.845 

Thekla's cave and spring are a picture of Christ. Christ is the Rock and He is the Living 

Water. Thekla's provision for the people issued forth from Christ Himself. Despite Ps.-

Basil's fascination with classical literature, he squarely and unequivocally places 

Thekla's cave and the healing spring in the flow of Biblical reference. 
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In Mir. 12, the excommunication narrative, Ps.-Basil employs the biblical theme 

of "three days."846 There is no direct reference by which to link this miracle with the 

Bible but just as Jonah was in the belly of the whale for three days (Jon. 1:17) and Jesus 

was in the tomb for three days (Matt. 12:40, referencing Jon. 1:17), so was Ps.-Basil 

excommunicated for three days. This is a fitting theme for the miracle in that having been 

excommunicated, Ps.-Basil's hope for advancement in the church died. By the 

intervention of Thekla, however, he was received again into the fellowship of the church, 

admitted to the sacraments, and his hope was, so to speak, resurrected.847 

Unsubstantiated "Parallels" 

Our final category contains three passages that contain a similar thought or event 

to biblical ones but are unsupported by key words. These three possible parallels are 

suggested by Johnson. Their validity remains open for discussion until any definitive 

biblical dependence can be established: 

1) In the Myrtle Wood, written by an author other than Ps.-Basil, and in the 

alternate ending to the ATh, Johnson sees the disappearance of Thekla into the rock as she 

flees her attackers in which a part of her garment is left hanging out of the rock as a 

parallel with the Genesis (39:12) account of the attempted seduction of Joseph by 

Potiphar's wife.848 When Joseph flees the temptation, he leaves his coat in her hands. This 

suggestion seems too contrived. 

2) Johnson sees a further connection between the healing ministry of Thekla and 

that of Jesus in the Myrtle Wood. The account records that "before the people bringing 

the sick could open the door of the grotto [of Thekla], the diseases vanished." About this, 

Johnson writes, "Healing from a distance was surely in imitation of Jesus' miracles from 
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the Gospels (e.g. Matt. 8:5-13)."849 This connection is not supported by a common 

biblical theme, key words, or quotations so cannot be legitimately considered for our 

purposes. 

3) Johnson also sees a biblical connection in Mir. 18 in which Thekla, in an 

incubatory intervention, heals a woman' broken foot and then instructs her to get up from 

her bed and walk (diavaaxrjvai de pdvov xrjg xXivrjg xai fiadlt,eiv). As in the previous 

example, there are no key words shared between this incident and the Gospel accounts in 

which Jesus instructs a man to rise (k'yEigs) take up his mat (xgdfiaxxov) and walk 

(otEgatdxEi) (Mark 2:9, 11, and 12; John 5:8, 9, 11, and 12). As we have seen already, 

Ps.-Basil is capable of accessing and applying lexical items from the scripture. He could 

have done so in this case had he intended such a parallel. It would have been quite simple 

to use Jesus' words as Ps.-Basil did in other direct imitations. 

The three preceding examples suggested by Johnson as having biblical reference 

are unsubstantiated by our criteria and must be rejected for now. 

Summary of Biblical References in the Life & Miracles 

In regard to biblical reference, of the eighteen legitimate examples we have cited, 

six are explicit; four are direct biblical quotations or paraphrases; five are implicit 

references supported by shared key words; and three contain a common biblical topos 

with or without key words. In order of occurrence, Ps.-Basil employs explicit references 

most frequently, followed closely by implicit ones, then direct quotations, and finally, 

common biblical topoi. 

The foregoing examination of biblical references contained in the Life & Miracles 

yields a number of insights. The Life and the Miracles contain an approximately equal 
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number of biblical references. In total, there is an almost equal occurrence of references 

to both the Old and the New Testament. For the most part, Ps.-Basil does not privilege 

either the Old or the New Testaments. On two occasions he pairs the Old Testament 

prophet Elijah with John the Baptist of the New Testament (Life 27; Mir. 44). 

Almost all the biblical references in the Life were deliberate additions by Ps.-Basil 

to the original Acts of Thekla in his amplification of the text. The Life includes slightly 

more references to the Old Testament than to the New; while, in the Miracles, references 

are equally distributed. Such distribution demonstrates that for Ps.-Basil the whole of the 

Bible was authoritative and meaningful. Beyond this, the distribution does not provide 

further insight into authorial intent. Laying distribution aside, then, let us inquire as to the 

nature of the references themselves. 

The Theme of Triumph 

A shared conceptual feature common to Ps.-Basil's biblical references is the idea 

of triumph. The biblical characters referenced by Ps.-Basil were all overcomers and are 

often characterized as having prevailed through prayer. Consider those cited: Daniel, Job, 

Elijah, Elisha, Peter, Paul, prayer warriors all. Hannah, the only biblical woman cited in 

the Life & Miracles (besides an invocation of Mary as Theotokos) is specifically known 

as prevailing in prayer. 

The theme of triumph may have been personally meaningful to the author in his 

conflict with the religious hierarchy and in his desire to advance up the ecclesiastical 

cursus honorum. The topos of triumph may also have resonated with those for whom Ps.-

Basil wrote in their struggles with plague and other natural disasters, and with the 

ongoing threat presented by marauding Isaurians. 
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Biblical bad guys receive little attention in the Life & Miracles. In his reference 

to Mt. Carmel, Ps.-Basil directs our attention to Elijah and not to the prophets of Baal; 

when the battle between the Amalekites and Israelites is referenced, the focus is upon 

Moses and the Israelites. In fact, the only bad guys who receive any press in Ps.-Basil's 

biblical references are the sorcerers Simon Magus and Elymas, and both in the same 

narrative (Life 22). The focus in the Life & Miracles is definitely not on the defeated but 

on those who have triumphed. 

In contrast to the Life, biblical references in the Miracles tend to be less people-

centric (Elijah and Hannah are explicitly cited, while Saul is implicitly invoked) and 

more concerned with the meaning attached to the reference. The references in the 

Miracles, can be roughly divided into two categories: 1) as demonstrations of Christ and 

His power (e.g. Jesus as King, as the Rock, and as Master of the waves), or 2) as having a 

resurrection motif (e.g. the stone rolled away, the three-day topos. Even the story of blind 

Pausikakos, by way of its association with Paul's Damascus Road experience, falls into 

this category; it is specifically stated in Acts 9 that Paul was in the city and unable to see 

for three days). These categories are consistent with the theme of triumph. So also is the 

strong emphasis in the Life & Miracles of Christ as King. 

Christology in the Life & Miracles 

By means of the creeds that Ps.-Basil weaves throughout the text and by his 

references to Christ, one can trace his Christological formula. What do we learn about 

Ps.-Basil's Christology as revealed in the Life & Miracles? Jesus is referred to as the 

King (Life 14 and 17; Mir. 3, 14, 28, and 35); King of Heaven (Life 9 and 17); "our 

common King" (Mir. 3); the king of all (Mir. 35); Thekla's king (Life 9 and 26); The 
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word of God (Life 1, twice, and Life 2); the Son of God (Life 1); Thekla's bridegroom 

(Life 9, twice, and 26) and again, by extension with regard to betrothal (Life 25); Only 

Begotten Son (Life 13, 22, and 27); our God (Life 28); Son of the mighty and most high 

Father (Life 17); Lord Christ (Life 17) plus reference is made to His lordship (Mir. 2). 

Also, Christ Jesus is Thekla's master (Life 20), her ally (Life 9), her protector (Life 15 and 

22); her champion (Life 22); her husband (Mir. 28); and her bridegroom as already noted 

above. Life 28 refers to Jesus "our God for whom is appropriate all glory, honour, and 

power now and forever." In the Life & Miracles, Jesus is referred to most frequently in 

his capacity as King.850 

The longest narrative on Christ is a lengthy discourse by Thekla (Life 22) which 

Ps.-Basil informs his readers that he is quoting verbatim: 

...since it is probably even better [for us] without leaving 
out anything to use the very words of the martyr; for they 
have a more magnificent and more theological content than 
[normally] accords with a woman's knowledge.851 

Thekla's discourse on Christ is not part of the ATh. Ps.-Basil has added it. These words of 

Thekla, then, reflect his own vision and perception of Christ: 

For this [Jesus] alone is a pillar of salvation, and a 
foundation of life everlasting, a refuge, to be sure, for those 
still beset by storms and a relief for those in distress and a 
shelter for those without hope. And, to put it simply once 
and for all—whosoever does not believe in Him will not 
live but will die for eternity.852 

The last line of the discourse itself may be yet another allusion to the Bible, this time to 

John 3:16: 

...whosoever believes in him [Jesus] shall not perish but 
have eternal life. 
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By means of Thekla's discourse, having presented the attributes of Jesus, heaping one 

upon another in a kaleidescopic repetition of the conjunction kai, Ps.-Basil issues a strong 

warning to his readers in regard to their eternal salvation by changing the affirmative of 

the biblical passage into a reverse image. 

In the Miracles, Ps.-Basil presents Thekla as a reflection of Christ. She is, he 

writes, a XQUTzotydgog, a Christ-bearer (Mir. 27). By looking at Thekla, one can see 

something of what Christ is like. By the fifth century when the Life & Miracles was 

composed, Jesus seemed a somewhat distant Jesus, a bit obscure, a touch removed. This 

may have been a consequence of the emphasis that the Council of Nicaea put on Christ's 

divinity—at the expense of His humanity. It was a subtle shift but a significant one and 

one that gave rise to the cult of the saints. As Peter Brown puts it, "In believing in the 

resurrection of the dead, Jews and Christians could envision that one day the barriers of 

the universe would be broken...But the resurrection was unimaginably distant."853 In the 

ensuing centuries, the cult of the saints functioned to bring an invisible Savior to the 

people. They advertised deity. They were His ambassadors, His representatives, His 

agents. We see this in the Introduction to the Miracles when Ps.-Basil contrasts 

daemones of darkness and their intent to conceal with the saints and their prophecies. 

But it remains to be asked of what sort are the remedies and 
the predictions of the saints?—Plain, true, straightforward, 
holy, completely totally worthy of the God who has given 
them. Indeed there is no other way for the saints to 
prophesy to us except through the grace of Christ alone. 
Actually first they themselves experience it and they 
redistribute it to those who ask...Among these holy saints 
is the very great martyr Thekla.854 
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It is, writes Ps.-Basil, through the grace of Christ alone that the saints, Thekla 

included, perform the work that God has given them to do. Sometimes the line between 

the saint and the Savior became blurred. Mir. 28, which witnesses to a dark time for the 

people in the environs of Seleucia because of pillaging bandits, perhaps most concisely 

conveys the fifth-century perception of the relationship between the saint and the Lord: 

Our troubles are no longer bearable or tolerable; already we 
are sinking into ruin and total destruction...all everywhere 
lament for themselves, turning towards the only hope that 
remains: your intercession [O Thekla] and the help of your 
Husband and King—Christ.855 

The two, saint and Savior, are again invoked together in Mir. 9 by the godly Menodoros, 

who "manifested Christ Himself and was credited with a resurrection miracle. Having 

fallen into dark times, Menodoros was "dejected, wailing, praying and calling out to her 

[Thekla] for aid after Christ." 

In a somewhat ambiguous statement, Ps.-Basil, while occupied with assessing the 

relative superiority of one miracle over another, concludes that neither should be judged 

as inferior because both are the work of "One Hand, One Intent, One Power" (Mir. 6.14-

15). Is it Christ or Thekla here who is being referenced? Given Ps.-Basil's strong 

Christological statements in the Life, we can be confident that it is Christ's hand, intent, 

and power to which he refers. Gregory of Tours spoke to the power of the indwelling 

Christ when he wrote: 

It is better to speak of the Life of the Fathers (rather than 
lives) all the more so since there is a diversity of merits and 
virtues among them but the one Life [of Jesus] of the body 
sustains them all in this world, (preface).856 
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Unde manifestum est, melius dici vitam patrum quam vitas, 
quia, cum sit diversitas meritorum virtutumque, una tamen 
omnes vita corporis alit in mundo. (Life of the Fathers) 

Xgioxo<pdgog (a Christ-bearer, one indwelt by Christ) as Thekla is characterized (Mir. 

27), is an appropriate term for her. In what other ways is Thekla referenced in the Life & 

Miracles? What epithets does Ps.-Basil employ for her and, in turn, what do they reveal 

about his perception of her? 

Thekla was Christ's servant (Life 20; Mir. 16) and handmaid (Life 23; Ex. 21.6; 

Dt. 15.7), his captive (Life 1) and bride (Life 7 and 8). Thekla is most frequently referred 

to as the Martyr. Her next most frequent epithet is that of Virgin; she is also identified as 

the bride of Christ. She cites her betrothal and union with Christ as her greatest gift (Life 

25). And Ps.-Basil writes that Thekla's reward is "Christ, [her] King and Bridegroom 

(Life 26). In Mir. 28, Ps.-Basil suggests an imitatio by Thekla to Christ the King when he 

writes: 

For the Martyr understands how to reward those who 
during their lives have performed a good deed, but she also 
understands how to punish the impious and those daring to 
commit sacrilege, imitating in this—I think—Christ the 
King...857 

In Life 28, Thekla is addressed as "Virgin, Martyr, and Apostle" while Christ, in 

beautiful symmetry, is referred to as Thekla's "Bridegroom, King, and Ally" (Life 9). 

Thekla, as Virgin awaits her Bridegroom; as Apostle, she is sent by her King to 

accomplish His purposes; and as Martyr she is supported by Christ, her Ally whom she 

calls her "Shield Bearer and Champion" (Life 22). 

It is this vital, vibrant reciprocal relationship between the Lord Jesus Christ and 

Thekla that provides the foundation for the Life & Miracles and infuses it with meaning. 
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Johnson sees the Life as functioning as a foundation legend for Seleucia and the Miracles 

as Ps.-Basil's "attempt to represent a specific vision of Thekla which is carefully 

constructed throughout the whole of the Miracles."858 It is important, in analyzing the Life 

& Miracles, to factor in the influence, scope, and import of its biblical references as well 

as the importance Ps.-Basil places on Christ which, as we have shown, is considerable. 

The insight gleaned from this survey should, in turn, inform other considerations in 

regard to the Life & Miracles from type of genre to authorial vision to audience and 

beyond. 

One more biblical reference may be applicable here: 

Each one should be careful how he builds. For no one can 
lay any foundation other than the one already laid, which is 
Jesus Christ.859 

Conclusion 

This survey has provided a comprehensive analysis as to what, in way of biblical 

reference, Ps.-Basil included in the Life & Miracles. It has demonstrated that Ps.-Basil 

employed biblical motifs, allusions, quotations, and parallels in the Life & Miracles and 

that he drew freely from books of both the Old Testament and the New Testament, 

namely: Genesis, Exodus, I Samuel, I Kings, Job, Psalms, Isaiah, Daniel, Jonah, 

Matthew, Mark, John, Acts, Romans and James. The book of Luke is mentioned in the 

prologue to the Life as one of the models for Ps.-Basil's work. New Testament characters 

cited in the Life & Miracles include John the Baptist, Peter, Paul, John, Mary "the 

Theotokos" (Mir. 14), and the protomartyr Stephen; Old Testament characters include 

Elijah, Elisha, David (only by way of quotation), Daniel and his three companions, Job, 

Jonah, and Hannah, the mother of the prophet Samuel. Ps.-Basil presents Christ as God, 



281 

the only begotten Son, the Bridegroom, and chiefly as the King and Thekla as Christ's 

bride, handmaid, and martyr. Ps.-Basil demonstrates a high degree of sophistication in 

cross-referencing biblical passages, such as the imitatio Christi that he advances in Life 

12 and his discussion of the comparative significance of God's miracles on behalf of 

Daniel, the three Hebrew children, and Thekla. The results of our survey reveal a far 

richer and more sophisticated biblical field of reference than scholars have previously 

attributed to Ps.-Basil. 

Ps.-Basil presents a clear Christology, doctrinal creeds, and sophisticated biblical 

reference and exegesis in the Life & Miracles. The fact that these are primarily 

concentrated in the Life must speak to his authorial vision for the work; the Miracles 

must serve a different purpose than does the Life. 

Johnson argues that Ps.-Basil, by way of paraphrase, reconfigures the ATh to 

create a foundation legend that, in turn, serves as a springboard to the Miracles which, in 

their promotion of Thekla, also serve to promote Seleucia and Ps.-Basil himself.860 While 

I do not entirely reject Johnson's thesis, given the thoughtful theological content of the 

Life & Miracles, the way in which Ps.-Basil has carefully chosen his biblical references 

and crafted them into his expansion of the ATh?61 the distinctly different tone compared 

to the Life with which he has imbued the Miracles—a general air of praise and festivity 

that relates to triumphalism and panegyreis—and his express concern for the spiritual 

condition of the Christian congregation at Seleucia, I would attribute a less superficial, 

and more profound intent to the work. At the very least, the Life is the story of Thekla's 

relationship to Christ, her Bridegroom, King, and Helper (as reinforced by biblical 

reference); while the Miracles tell the story of Thekla as Christ's ambassador and her 
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intercessory work, by the grace of Christ, the One hand, intent and power behind her 

work, on behalf of Ps.-Basil and the people of Seleucia and its environs. 

According to Ps.-Basil, he wrote the Miracles specifically so that those who 

encountered them might be brought to faith: 

We have compiled her [Thekla's] miracles...in order that it 
may not be possible for those who come across them to 
disbelieve what we have related before, but that they may 
harvest belief from the miracles... by having [the evidence] 
close at hand and by examining for themselves the truth of 
what we have said..862 

He carefully chose and crafted his work giving careful consideration as to each miracle's 

capacity to persuade. Vyronis places the Miracles "in a milieu where Christianity is 

freshly and stridently victorious over paganism."863 The Life and Miracles presents to its 

audience the Church triumphant and invites its readers to join in the celebration. That is 

why the literary vehicle of panegyris through which Ps.-Basil presents the Miracles is so 

fitting. 
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CHAPTER 12: 

MIRACLES 

Introduction to Thekla's Miracles 

In the Life & Miracles, Ps.-Basil uses several words for miracles: anpeia, 

xegaxa, idfiaxa, and davpiaxa. The first two are common to New Testament 

vocabulary864: 

You that are Israelites, listen to what I have to say: Jesus of 
Nazareth, a man attested to you by God with deeds of 
power, wonders (xegaai), and signs (arjpeloig) that God 
did through Him among you, as you yourselves know.865 

And 

Awe came upon everyone, because many wonders 
(xegaxa) and signs (or/fieia) were being done by the 
Apostles.866 

Johnson postulates a distinct context for the occurrence for each of the four words 

in Ps.-Basil's miracle vocabulary and, based upon those occurrences, posits three distinct 

stages in Thekla's career in the Life & Miracles: 1) onpeia and xegaxa are used in 

reference to her pre-Seleucian days; 2) idpaxa is employed in the transitional period 

after her martyrial contests, and 3) dav/xaxa applies to her wonderworking activity, 

including that of physical healing in Seleucia.867 However appealing such a theory may 

be, the text does not support it. 

According to Johnson, the first two words, onpieia and xegaxa, tend to occur 

most often in the Life. I find arjfieia only once in the Life & Miracles—not in the Life— 

but in Mir. 9 and not in reference to Thekla but rather to Menodoros, a godly man, who 
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performed signs and wonders, evocative of New Testament miracles, such as raising 

someone from the dead. As well, xegaxa occurs only once, in Life 26.25, and is used in 

relation, not to Thekla, but to the activity of Jesus.868 The first part of Johnson's theory, 

then, must be rejected. 

Despite the multiple healings that Thekla performs in the Miracles the word 

iamata, the primary designation for miracles in the Asclepian aretalogies,869 occurs only 

three times in the Life, all in the closing chapter of the narrative (28) and once in the 

prologue of the Miracles; therefore, the occurrence of the word idfiaxa in the Life & 

Miracles is distinctly liminal. It is used as the story transitions from miracles performed 

by Christ on Thekla's behalf to the miracles she performs on behalf of others in Seleucia. 

In Life 2835, Ps.-Basil provides a distinction between miracles and healings: 

But everyone, in every way, received something of what 
they requested or needed and so they go away singing her 
praises, giving thanks and blessing [her] since they thought 
that they had found miracles (dati/taxa) and healings 
(idpaxa) perhaps better than what was rumoured or 
expected. 

The two words davftaxa and idpaxa are distinct in the Life & Miracles and not 

synonymous. 

The verb "to heal" (idofiai) occurs six times (mostly in the passive—in the sense 

that one is healed) in the Miracles in regard to the physical healing effected by Thekla 

(Mir. 7, 8, 11, 12, 40 twice, 44, and 46). It appears in Mir. 40 in an optative 

construction—Ps.-Basil's wish for Aretarchos, the sophist who, while having obtained 

physical healing (idaecog), attributed its source to be the daemon Sarpedon: 

Only might you and your soul be healed by the Martyr! 
...For the former <your physical healing> we will attribute 
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to the power of the Martyr, and the latter <your spiritual 
healing> will count again <as proof> of your ignorance. 
For the latter is not significant to us, only the former would 
be <the spiritual healing>.870 

Johnson has correctly pointed out that, in the Miracles, when Thekla performs physical 

healings, they are described not as idpaxa but as Qadpaxa. This suggests that for Ps.-

Basil the focus is not on healing qua healing but, instead, on the wonder and amazement 

that the healing evokes. In Mir. 44, Ps.-Basil privileges davfiaxa, when he writes that 

Thekla's miracles (Oadjuaxa) "will be ever welling up, ever bubbling forth, ever 

abundant, and ever healing (icd/xeva)."m 

A cursory examination of the Life & Miracles suggests that apart from proper 

names and epithets, Oavpa is one of the most frequently used nouns in the entire text. It 

is used nine times in the Life and innumerable times in the Miracles?12 Each miracle is a 

thauma. In the Miracles' prologue, davpaxa is also used in relation to the activity of 

saints in general. A woman by the name of Dionysia became a davfia (Mir. 46) by her 

chaste and godly life. Ps.-Basil received the greatest davpa for the words of his speech 

although, he confesses, they were not all that amazing davpaaxoi (Mir. 41). Thekla is a 

wonderworker (rj Qavpiaaxdg) (Mirl)?13 

Wonder in the Miracles 

Wonder is the operative word in the Miracles. Let us examine some of the ways 

wonder is evoked in the text. In the adjectival sense, it is used to describe people (Luke 

the Evangelist (Life prologue); Symposios, (Mir. 9); a Cypriot man, (Mir. 15); Plato (Mir. 

39), the song of a bird (Mir. 26), the beauty of a woman (Mir. 33), and the Seleucian 
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orators (Mir. epilogue). Thekla can make small things wonderful Oavfiaoxd (Mir. 

epilogue 11). 

People are amazed at the miracles (Mir. 1), at Dexianos (Mir. 7), at Thekla (Mir. 

1,8,13,15,19, and 28) and her strength (Mir. 13), at the tenacity of an illness (Mir. 11), 

at evil deeds and the excommunication of Ps.-Basil (Mir. 12), at aspects of the festival 

(Mir. 33), and at the consequences of sinful actions (Mir. 34). Dionysia was amazed at 

the sight of Thekla sleeping with her bed partner and herself (Mir. 46). Thekla also 

experiences her own share of amazement. She marvels at the prayers of Hypsistios' wife 

(Mir. 14) and how the grammarian Olympios answered her in Homeric verse (Mir. 38). 

There is hardly a miracle that does not contain some form of the word davpa if 

only in reference to the individual miracle itself. Some miracles contain many variants of 

the word. The following sentence from Mir. 33 is quite amazing: 

Let each of you admire (davpa&xco) what he wants of the 
festival, but I think that the miracle (davp,axog) and 
marvel I have enjoyed is more marvellous 
(Oavpaaixoxegov) and sweeter than all. 

The Nature of the Miracles 

What does the text reveal about miracles themselves? Ps.-Basil compares them to 

precious gems (Mir. 44.9-10) and the process of searching for them to that of digging for 

gold (Mir. 28.3-5). The number of Thekla's miracles, like snowflakes, is unfathomable 

(dvE^Egevvnxog) (Mir. 10. 31-2). Miracles can be performed on behalf of a group of 

people or for an individual (Mir. 4.54). Miracles vary in degree from one another. 

Depending on their subject matter, some are accorded more honor (xipuoxsga) (Mir. 

6.27). Miracles can be paradoxical, some more so than others (nagado^dxEgov) (Mir. 
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14.23). Some are especially great and worthy (peyioxdv XE OV oq>ddga) of Thekla (Mir. 

10.2). Some are accomplished with great rapidity (xdxog) (Mir. 17.31). 

Miracles can also be beguiling: 

While I am yet dazzled by the radiance of this miracle, 
another brilliant miracle - that happened before - stuns me 
by its beauty and persuades me to move on quickly to it 
because it is beautiful, because it is attractive and because it 
is so much more able than the other miracles to charm the 
listener and to herald more brightly the grace and power of 
the Martyr. And so let us not delay but rather grant speed to 
this miracle desiring to spring forward.874 

("Exi de fie vjtd xrjg aiyXrjg xovde xov davpaxog 
xaxaXapjcdpEvov, datipa ixegov vjtoXdpipav Ttoxe 
yeyovdg xco XE xdXXei ps xaxanXtfxxexai xai Jtgdg 
eavxd Tteldei xaxECog peOioxaoOai cog xaXdv, cog 
igdapiov, cog jtoXv JCXEOV xcov dXXcov dav/idxcov xdv XE 
dxgoaxrjv 6sX£ai dvvdpsvov xai xrjv xrjg pdgxvgog 
XapjngdxEgov xrjgv^ai xdgiv xai dvvap.iv. Mrfxe ovv 
rjpeig peXXrfocopev, xai xcp ddxxov f$ovXop£vcp 
ngoTtndrjoai davfiaxi xo.giacop.e6a xdxog.) 

From this passage, we learn that miracles possess varying degrees of radiance. 

Miracles can be brilliant, beautiful, and attractive. They have the ability to dazzle, stun, 

persuade, and charm their audience. Their function in the miracle collection is to be 

attractive and, thereby, herald the Martyr. Finally, they have the desire to "spring 

forward", to be showcased, to perform. 

Indeed, Ps.-Basil conceptualizes the miracles as individual members of a chorus 

in Mir. 37: 

Come, then, what we have learned thus far, let us recount in 
order that our stories may thank us since they also have 
been deemed worthy of the blessed dance (xogooxaoiag) 
of the miracles.875 

http://dvvap.iv
http://xo.giacop.e6a
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It is as if the miracles are animated. And it seems that a miracle is not 

automatically included in the blessed chorus just by virtue of it being a miracle. Miracles 

present themselves for auditions and Ps. Basil makes the selections. Miracles are 

performed: and the telling of them is their performance. Thekla performs the miracles 

and, in turn, the miracles perform. 

Some, like Mir. 34, demand to be included in the performance: 

Another miracle presents itself to me hardly falling short of 
the previous one, but I think even more dreadful, yet 
nevertheless demanding also to be inscribed among the 
miracles, so that it may be a message for self-control to 
those reading this book and to persuade them not <to turn> 
their eyes towards impious <sights>, nor to profane things, 
nor things unworthy of the eyes of the martyr.876 

The miracles vary in character. Some can be dreadful ((pofiEgdv) (Mir. 33.66), 

and others, like the one above, are even more so (cj>ofiegcbxegov); while still others 

inspire fear and terror (cpgixn xe xai exitXngig) (Mir. 28.79); some miracles, however, 

are gentle, sweet, and kind as in Mir. 35: 

So come, now, and move on!—for I must say the same 
thing again—from the more somber miracles to the brighter 
ones, from the more severe to the more kindly, so that 
humbled by fear, we may lift up our spirits and be warmed 
again by some sweeter and gentler accounts.877 

An individual miracle can have more than one effect, as in Mir. 18: 

The cure for the foot also caused a similar cure to blossom 
forth for her spirit, and so both <cures> resulted from the 
one miracle.878 

Reitzenstein has commented that it is the happy belief in the marvellous that 

sustains the lively manner of writings such as these.879 Wonder is the modus operandi of 

the text. It is noteworthy that of the four Gospel writers it is primarily Luke whom the 
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author invokes as an interlocutor, and Mark, who stress the wonder and astonishment that 

accompany Jesus' miracles. 

Healing in the Miracles 

While Athanasius' Vita Antoni is generally regarded as the prototype for later 

hagiography, excepting the New Testament itself, Augustine's De civitate Dei (22.8) may 

well be the earliest model for Christian healing miracles. Delehaye cites it as "les 

premiers <Libelli miraculorum>''m> Cures, including ones that involved oneiric 

revelation, were recorded at Augustine's church at Hippo and read aloud to the 

congregation in effect as "advertisements of God's power." Augustine wrote that: "we 

cannot deny that many miracles were wrought to confirm that one grand and health-

giving miracle of Christ's ascension to heaven with the flesh in which He rose."881 

Although the individual saints of miracle collections often seem to eclipse God,882 as is 

the case in the Miracles of Thekla, the collections ultimately are testimonials to, or 

advertisements of, Christ, the Ultimate Healer, who energised the healing saints. In the 

Myrtle Wood, Thekla declares that it is God and not she who heals: 

I am not the healer but rather God [is], the One who lives in 
the heights and watches over the humble.883 

In Mir. 4, Ps.-Basil writes that the Lord "sows saints on the earth in the same way 

He would assign the world to the finest doctors." While in Mir. 24 Thekla is described as 

the true healer (dXegnxrjgiov) of humankind, unlike the saints in other Christian healing 

collections, she is never described as a physician.884 Curiously absent from the Miracles, 

apart from the ministrations and interventions of Thekla herself, is almost any suggestion 

of medical philanthropy. Despite the many epithets used for Christ in the Miracles, Ps.-
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Basil does not style Christ as the Great Physician the way other hagiographical authors 

often do.885 Thekla does not appear in visions as a physician, unlike Cosmas and Damian 

or Cyrus and John.886 There is no mention of medical staff at Thekla's temenos and there 

is no indication that any of the temenos staff—neither any (pvXa£ (guardian), nor 

ndgedgog (acolyte), nor member of the yegovaiag xcov iegecov (college of priests)887 — 

fill any medical function.888 And, as Dagron notes, at the temenos of Thekla: "II y a aussi 

des malades, moins que dans les grands sanctuaires a incubation."889 Egeria made no 

comment as to medical facilities or activities at the temenos in her account of her visit 

there nor did she attribute any medical role to the deaconess Marthana, "a person to 

whose way of life everyone in the East bears witness," who was supervisor of the 

aputactitae, or virgins.890 There is no more than a hint in the Miracles that anyone other 

than Thekla was involved in providing relief to those seeking healing at her sanctuary. 

Thekla's temenos is described as a "city" (Life 28.5-8) as is the Basiliades of St. 

Basil in the late fourth century in Cappadocia;891 but, while his "city" had extensive 

medical facilities and humanitarian hospices of various kinds, there is no indication in the 

Miracles of hospital or medical facilities at Meriamlik. Also, there is no archaeological or 

material evidence that testifies to medical facilities (apart from the remains of cisterns 

which are mentioned in Mir. 24, quoted below, as providing healing water). Both the Life 

and the Miracles refer to a dispensary at the temenos -but not in the normal sense: 

[Thekla]—still alive—penetrated and entered the earth— 
thus it seemed good to God for that earth to divide for her 
and to split downwards in the spot in which the sacred and 
holy and liturgical table has been fixed, [a table] placed in a 
peristyle and a shining-silver circle892; and from there it 
sent forth springs of remedies (jvnydg iap,dxcov) for every 
suffering (xcavxdg JtdOovg) and for every illness (mxan), 
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as if from some conduit of virginal grace pouring remedies 
(idpaxa) for those who asked or prayed [for help]; thus the 
place was a public "surgery" (Ttdvdnpov iaxgeiov) and 
became established as the shared "mercy-seat" for the 
whole earth.893 

More medical terminology is employed in Mir. 25: 

But the Martyr, the true healer (dXe^nxtjgiov) of 
humankind, having taken pity on the widespread and severe 
suffering (mxdog), opened in her sacred precinct a 
"dispensary" (iaxgeiov) and invited all without exception 
to come to her. By night she directed one of the sufferers 
(jtaoxdvxcov) and through him she made it known to all 
that all those struck by this illness (nddei) should use her 
bath (Xovxgcp). For this bath was the "dispensary" 
(iaxgeiov) which was the antidote (itoXepiov) to the 
sickness (voot)paxi) of the eye condition from the very 
start; however, it was reinforced with the energy of the 
Martyr and <so> it became a most effective cure 
(dxog)...the grace of an abundant and most bountiful 
source. In fact, when all the people stopped lining up when 
the flows overflowing the cisterns had stopped, the grace of 
the Martyr did not fail.. ,894 

And of Thekla, Ps.-Basil also writes, 

But the Virgin.. .brings healing (icopEvn) to all.895 

Healing and medicine are not necessarily co-terminous in the Miracles. While 

medical terminology is abundant in the Miracles, Thekla prescribes remedies, not 

medicine. The Myrtle Wood, an abbreviation of the Thekla story, tells us that Thekla 

gathered herbs each Lord's Day. The herbs, however, were not, as one might expect, used 

in the preparation of medicines, but simply served as the food that Thekla ate during the 

week. Her cures are distinctly non-medicinal in nature. 

Ps.-Basil deliberately attempts to rouse the interest of his readers as to the nature 

of Thekla's cures: 
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What kind of medication (cpdgpaxov) was used for this 
therapy? Surely you wish to know this as well! It was 
nothing expensive (ov noXvxeXeg), or complicated (ovxe 
Tiegiegyov), nor an ingenious invention of the quackery of 
the Asclepians.896 

Thekla is distinguished from doctors and the greater medical community by faith healing. 

From the Miracles, we learn that in Seleucia and its environs, there were doctors 

(laxgot)?91 physicians of the school of Asclepius (AoxXnmdd£g)?9g Jewish healers,899 

charlatans (EJtaoiddg)?00 menders (dxEOxaig) of bodies and of horses.901 A Christian 

epitaph for a namesake of Thekla, discovered at Seleucia and decorated with two crosses, 

is inscribed "Thekla the Physician" (0HKH 0EKAHC EIATPINHQ and 

underscores the healing tradition associated with St. Thekla.902 Epigraphic evidence 

attests to a medical presence in the city of Seleucia and its environs but not at the 

temenos.903 However, it was the doctors, as recorded in the account of the Myrtle Wood, 

who considered Thekla a rival and competitor to be eliminated.904 Scholars, in general, 

have perceived and processed Thekla primarily as a healer and the miracle collection 

itself as belonging to the same genre as other healing miracle collections based largely 

upon what they see as a tradition of the practice of incubation at her cult center. 

Incubation: Pagan versus Christian Ideas 

Incubation in its earliest and broadest sense has been described as "the act of 

going to sleep in a sacred place in hope of obtaining a revelation concerning some 

problem from a dream sent by the local numen."905 It is a practice of salutiferous sleep. 

The earliest study of incubation was by Meibom (1659); followed by Deubner who sees 

Christian incubation as a continuation of pagan practice (1900); Hamilton (1906) who 

identified both individual and collective incubatory practices; Franz (1960) who 
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contradicts Deubner; and Festugiere (1971) whose compilation of translations of four 

Christian healing miracle collections, in which he includes the Miracles, is well known. 

The foundational work on incubation, however, is Los Thaumata de Sophronios by 

Fernandez Marcos (1975).906 

As stated, the cult of Thekla has long been associated by scholars with the 

practice of incubation. Lopez-Salva provides an extensive examination of the Miracles 

for evidence of incubation.907 Patricia Cox Miller cites the cult of St. Thekla as the 

premier example of incubatory cult in late antiquity: 

The most spectacular instance of the Christian 
appropriation of Asclepius is found in the mid-fifth century 
in the cult of Saint Thecla in Seleucia...She healed by 
appearing in dreams to the sick who were sleeping in her 
church. Proficient in the application of miraculous 
medicine, Thekla wore the mantle of Asclepius, now in the 
guise of a female saint...In the figure of Thekla, oneiric 
aspirations to health lived on.908 

Compelling, but accurate? Thekla's healing miracles did not occur only in the context of 

incubation nor was she limited to healing miracles. Festugiere speaks more accurately to 

this in his study of miracle collections. He states that there are two categories: 1) 

collections of those who are exclusively healers—Cosmas and Damian, Cyrus and John, 

Artemios, Therapon, and Isaiah, and 2) collections of those who are devoted to various 

interventions but whose good works are not restricted to healings such as Theodore, 

Menas, Thekla, and Demetrius. He argues that the features of the collections in the two 

categories are markedly different.909 The Miracles can in no way be considered a more 

"spectacular" instance of Christian incubation than that recorded in the Thaumata of 

Sophronios (about Cyrus and John- a seventy-miracle corpus), or than the Miracles of 
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Artemios, or those of Cosmas and Damian, to name just a few, all of which were written 

when the Christian practice of incubation was more highly structured and formulaic 

(keeping in mind as well Festugiere's two category distinction). 

I depart from the opinions of Miller, Marcos, and Lopez-Salv^910 as to the degree 

of importance that incubation holds in the Miracles and concur with those of Franz, 

Radermacher, Dagron, and Johnson. While there are indeed elements of incubation in the 

Miracles, the text is not primarily about incubation, or incubation is not the primary form 

of healing as is the case in many other, later, healing miracle collections. In 

Radermacher's opinion, Thekla was not limited to the role of Inkubationsarztin.911 Before 

proceeding to an examination of the textual evidence in the Miracles, let us briefly look 

at the practice of incubation itself which can be traced back to Egypt as early as the 

fifteenth century B.C. 

Incubation was a common practice in the ancient world and was referred to by 

many classical writers.912 Incubation was linked most closely with heroic/chthonic figures 

such as Trophonios and Amphiaraos.913 Thekla's death has been likened to that of the 

deified chthonian heroes, especially to the myth of Amphiaraos. Ps.-Basil writes, "Living, 

she sank down and entered the earth."914 Chthonian heroes, having once been human and 

buried in the ground, accessed the earth's two great strengths which are, according to 

Dawson: "1) that of bestowing health by means of herbs, and 2) that of giving dreams."915 

Euripides refers to this when he writes, "O Lady Earth, sender of black-winged 

dreams."916 By sleeping on the ground where the numen was thought to have his 

dwelling, one was believed to come in direct contact with the dynamis of the divinity who 

himself was connected with the earth's strength. In the cult of Amphiaraos, incubants 
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slept directly on the ground or on the skins of rams or goats that had been sacrificed to 

serve as a conductive medium. 

In classical Greece, incubation is considered to have served either of two goals: 

mantic or medical.917 Over time, and by the fifth century B.C. in its association with 

Asclepius, especially at Epidaurus, incubation for medical purposes became the primary 

motivation and took the form of receiving medical assistance, while sleeping, through the 

visitation of a divinity or, in a Christian context, of a saint. Dillon identifies the "full 

cycle of the Asklepiad ritual" as including 1) abstinence, 2) a ritual bath, 3) payment of 

an initial consultation fee, 4) sacrifice, 5) incubation, 6) faith, 7) healing, and 8) 

thanksgiving.918 Marcos traces an incubatory ritual cycle in the miracle collection of the 

Christian saints Cyrus and John at their healing center in Menuthis which included 

prophylactic fasting, fervent prayer, sleeping on mats of reeds, baths, supplication, the 

recitation of specific psalms during therapy, and finally hymns of thanksgiving.919 In the 

Miracles, however, there seems to be no definitive incubatory ritual cycle although there 

is an almost formulaic post-miracle "hymning" of the saint in response to her goodness 

and assistance. Christian healing saints often required no fee, perhaps to allay suspicion 

in regard to mercenary motives and even giving them a competitive edge. These Christian 

healings saints were known as the avdgyvgoi (the moneyless ones). There is no mention 

of fees in regard to Thekla's services although, in Mir. 24, we learn that grateful pilgrims 

often donated exotic birds to her bird sanctuary:920 

There is always someone who throws and scatters seeds of 
grain, either barley or vetch, so that these <grains> might 
serve as feed for the doves resident here or for the other 
birds as well. For indeed many and variegated are those 
<birds> living here: swans, cranes, geese, doves, and 
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indeed now even from Egypt and from Phasis. Pilgrims 
bring these and dedicate them to the Martyr because they 
want to or because they have vowed to.921 

Initially, pagan dream cures were immediate and miraculous in nature; however, 

by the second century A.D., the cures grew increasingly prescriptive with the gods 

suggesting regimen, drugs and therapy. Christian miracula record both prescriptive and 

immediate cures. The healings that Thekla performs are primarily immediate in nature. 

Those that are prescriptive are easily accessed and, thereby, swiftly effected: 

Revealing to the sufferers what they ought to do, she did 
not direct those in need to anything rare or very costly, but 
rather towards something cheap and located near at hand, 
with the result that the deliverance was more easily 
facilitated by the faster access to the prescribed 
medication.922 

It has been observed that Christianity's extended struggle for supremacy was not 

fought against the luminary divinities of the Olympian pantheon, but rather Asclepius and 

the lesser chthonian divinities. This is evident even in the Life & Miracles in that, while 

in the opening four miracles of the text, Thekla quickly vanquishes Zeus, Apollo (in his 

connection with Sarpedon),923 Aphrodite, and Athena, there is a sustained yet subtle battle 

with Asclepius throughout the rest of the text. The pagan healing temples of Asclepius at 

Epidauros, Kos, and Pergamon and of chthonian divinities were among the last 

strongholds of paganism with some of their cults persisting well into the seventh century. 

As has previously been observed, while the Olympians were perceived as untouched by 

human affairs, aloof, remote, and uncaring, the beneficence and healing power of 

Asclepius and chthonian divinities secured the allegiance of the people. 
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It is important, at the outset of the examination of incubation in regard to St. 

Thekla as revealed in the Life & Miracles, to emphasize that the goal of Ps.-Basil in the 

Life & Miracles is to celebrate and exalt the dynamis of Thekla; therefore, the Life & 

Miracles is not primarily about healing nor is it primarily a collection of healing miracles 

although healing is the single, largest type of miracle in the text comprising 46% of the 

miracle collection.924 More than half of the miracles are non-healing miracles.925 Even 

though Ps.-Basil's first self-presentation is that of someone who is ill (Mir. 12) and 

though deliverance from illness tops his list of four things to be thankful for, healing is 

not the centerpiece of his miracle collection. And, although in the closing lines of the 

Life, Ps.-Basil specifically identifies Thekla in her post-disappearance state as a healer 

and likens saints, in particular St. Thekla, to the doctors God sows on the earth (Mir. A), it 

is not Thekla qua healer who takes center stage in the Miracles but rather the Saint and 

her limitless power. Thekla's ability to heal as recorded in the Life & Miracles is but an 

extension and expression, albeit persuasive and pervasive, of her divinely-imbued power. 

It should be noted that not all saints healed and, of those who did, some healed 

only posthumously.926 In the textual tradition, Thekla is associated with healing during 

her lifetime as well as posthumously/post-disappearance. Unlike other (and later) 

Christian miracle collections in which healing is the primary focus, such as the seventh-

century Thaumata of Sophronios about Saints Cyrus and John and the sixth-century Acts 

of Cosmas and Damian, both of which display similarity in content with the Asclepian 

iamata, in the Miracles healing is but an accessory to the narrative; therefore the lack of 

detail in regard to Thekla's modes of healing and to the therapies she prescribes should 

not be surprising. Contrary to the long-held position as to the centrality of incubation in 



301 

the Miracles, nowhere in the text is there any explicit reference to incubation nor is there 

the specific technological terminology typically associated with the practice (as will be 

discussed below on "Incubation and Thekla"). 

Johnson goes so far as to challenge whether the episodes previously identified as 

instances of incubation in the Miracles can legitimately even be regarded as such and 

whether the Miracles can be even classified as part of that incubatory tradition. Johnson 

suggests that what we see in the Life & Miracles is instead a broad cultural overlay. He 

sees previous scholars as having emphasized "the similarities of the cultural institutions" 

and as having de-emphasized the differences between them.927 The nature of incubation 

suggested in the text appears, according to Dagron, to be more spontaneous and 

improvisational in nature and less systematized than that presented in the Asclepian 

iamata or in later Christian miracle collections.928 

Since the turn of the twentieth century, Deubner's argument that Christianity 

merely adopted and assimilated pagan practices has been generally accepted.929 There are, 

however, scholars who strongly challenge the notion of seamless continuity between 

classical pagan and Byzantino-Christian traditions and the view that the saints are merely 

pagan gods and divinities transformed.930 There was not necessarily a linear, evolutionary 

development. Despite the "strict parallelism" that existed between pagan principle and 

Christian practice and the "parallel vitality" of the two, Dawson argues that Christian 

healing differed in explanation.931 Franz claims that Christian incubation is not simply a 

case of old wine in new wine skins. Although the outer form is similar, he argues, both 

the concept and the context differ. Franz concludes that it would be a foolhardy attempt 

to equate the two.932 Frend provides the following explanation: 
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Religious life...was moving along similar paths towards 
similar ends, but in this encounter Christianity had 
advantages. First the Christian savior was not just the 
reality behind the myth, but a historical 
personage...Christians could claim that Jesus was the true 
Orpheus.. .and the true wise man in the Ulysses saga.933 

The healing activity of the chthonic divinities and the Christian saints sprang from 

different spheres. The power of the chthonic divinities was associated with the earth and, 

although the saints' remains were encased in the earth, their healing power emanated 

from heaven. The saints in the miracula are presented as representatives of Christ the 

King and as healing by the power that He grants. 

Kee's argument in regard to the centrality of healing in Christianity bears 

repeating: 

...the phenomenon of healing in the gospels and elsewhere 
in the New Testament is a central factor in primitive 
Christianity, and was so from the beginning of the 
movement. It is not a later addendum to the tradition, 
introduced to make Jesus more appealing to the Hellenistic 
world, but was a major feature of the Jesus tradition from 
the outset. Indeed, it is almost certainly a part of the 
historical core of that tradition.. .934 

Following both the example and the teaching of Christ, Christians, privately and 

collectively, were actively involved in extending assistance to those in need. 

Indeed, those roots reach deeply into Jewish philanthropic tradition.935 Kee speaks 

to this when he writes: 

...the role of Jesus as a healer was by no means an 
accommodation of an itinerant preacher-prophet to 
Hellenistic culture, but was in direct continuity with the 
Old Testament prophetic understanding of what God was 
going to do in the New Age, for the salvation of his people 
and for the healing of the nations.936 



303 

The paradigms for philanthropy and personal responsibility in the Judeo-Christian ethic 

and that of the Graeco-Roman world were distinctly different. The former was expressed 

by "a purely voluntary but fully adequate concern for the poor;"937 while the Graeco-

Roman paradigm fashioned acts of benefaction that were irregular, self-exalting, and not 

necessarily directed to those who were in actual need. Clement of Alexandria, in the early 

third century, addresses the indifference of the social elite to the conditions around them: 

They ignored the widows they saw, but pampered their 
puppies; they avoided the orphans on the streets, but wasted 
time in feeding parrots and pet birds.938 

In light of new evidence and in regard to parallels between the healing traditions, Horden 

and Purcell in their major study call for scholarship that will occupy itself with 

"explaining change rather than postulating survival."939 

The question arises as to why, in the Christian healing centers, certain elements of 

paganism were rejected while others were retained. The "remarkable" parallehsm in 

religious forms shared by late antique paganism and Christianity, as noted by Peter 

Brown, should not come as a surprise. According to Wolf, syncretism occurs and should 

be expected among "first-order concerns: traditional practices related to healing, death, 

and family, things that speak to common fears and concerns."940 In regard to similarities 

in the practice of incubation in pagan shrines and Christian sanctuaries, Walton writes, 

"Who is to say whether the customs are 'heathen' or 'Christian'? They are neither; they 

are intensely human."941 Late antique and early Byzantine Christians ministered to 

humanity, extending faith healing in the process. 

Christian healing activity provides an explanation for the astonishing spread and 

reception of Christianity in the ancient world and often served as an impetus for 
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conversion. There were those who were drawn to Christianity by the selfless response of 

Christians to plague victims during the mid-third century when pagans and even the 

pagan doctors were leaving the sick behind and fleeing the cities for the safety of the 

countryside. Christians, however, remained in the cities committed to alleviating the 

suffering. Countless lives were saved and this selfless expression of concern became a 

"cornerstone for conversion."942 In the fourth century, Christians such as Eustathius and 

Basil in the eastern empire claimed further ground by establishing extensive healing 

centers of their own. In the fifth through the eighth centuries, authors of miracula 

depicted the Christian saints as outperforming the chthonian heroes in regard to healing. 

The miraculous healings of the saints echoed those of the pagan gods in outward 

form. According to Temkin, the battle between holy saints and the healing chthonic 

heroes was an extension of the underlying tension that existed in late antiquity between 

the Church Fathers and rational medicine.943 

Medical care in late antiquity was comprised of several different branches that 

variously interacted with one another. Hippocratic (scientific) and pagan temple 

(sacerdotal) medicine enjoyed a respectful and symbiotic relationship. They were 

complementary systems whose ideologies were not mutually exclusive. Edelstein and 

Edelstein describe the two as "friendly allies."944 

Christianity was not hostile to Hippocratic medicine.945 In fact, Hippocratic 

medicine played an important role both in the monastic medical care system and in the 

Christian hospitals that emerged in late antiquity. The biographer of SS. Cosmas and 

Damian positively notes their knowledge of Galen and Hippocrates.946 Amobius, teacher 

of Lactantius, boasted that the most excellent of doctors were embracing Christianity.947 
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Professional doctors were numbered among the members of both coenobitic and 

anchoritic monastic communities. Within these communities, nurses emerged in a 

professional capacity with their own administrative hierarchy distinct from doctors and 

volunteers.948 Nevertheless, an inherent, underlying tension existed between Hippocratic 

and monastic medical care systems because Christianity emphasized Christ as the 

Ultimate Healer (eg. Cassidorus, Instit. 31.1). 

The monastic medical care system also worked in cooperation with that of 

Christian faith healing. They were complementary systems that shared the same ideology. 

Between temple medicine and Christian faith healing, however, there existed virulent 

antagonism and competition as attested by the Miracles. In light of such enmity, the 

notion of continuity or evolution seems inappropriate. Despite surface similarities 

between the two systems, those of theurgy and thaumaturgy, there were great differences. 

Vikan addresses the complexities and connections between the various aspects of late 

antique Graeco-Roman medicine with this insightful comment: 

One's local bishop, town doctor, and neighborhood 
sorceress were almost certainly at odds...the patient, 
however, did not indulge in the luxury of subtle 
differentiations. If need be, he would call on all in one 
breath.949 

As Kotting observed, "It was a cure-seeking world."950 

The saints matched and surpassed the healing powers of Asclepius, Amphiaraos, 

and other deified heroes particularly in the practice of incubation. The Miracles open 

with Thekla displacing Sarpedon, the chief daemon who was thought to occupy the 

mountain fastness outside of Seleucia. According to Diodoros, Sarpedon, who figures in 

two of the miracles, was a chthonian hero especially associated with Apollo in 
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Seleucia.951 According to Ps.-Basil, Thekla was equal to the fight and he depicted her as a 

keen and ever-victorious competitor. 

Thekla was not alone in battling mountaintop daemones. Theodoret, a 

contemporary of Ps.-Basil, writes of a mountain near Syrian Antioch that "on its very 

peak there is a precinct of demons much revered in the neighborhood."952 A century later, 

however, a community of monastics "hymning their Maker" encircled the mountain. 

Fergus Millar, citing the incident writes, "once again, the geography of rural Christianity 

had been dictated by the need to offer a deliberate challenge to the pagan cult centers."953 

The clear challenge issued by Christianity to pagan healing is underscored by an 

inscription at Radafa outside Antioch that is a transformation of the formulaic 

acclamation to the hero-healer Herakles: "Herakles, the splendidly victorious child of 

Zeus dwells here: nothing evil shall enter!" The later inscription on the structure's 

window lintel, however, reads "Jesus the Nazoreos (sic), the Son of God begotten of 

Maria. He dwells here; nothing that is evil shall enter!"954 

Christian faith healing was not a pagan tradition with a Christian veneer. 

Christians of late antiquity consciously chose to challenge the last strongholds of 

paganism, the temple healing shrines of the chthonic heroes.955 To do so, they established 

their own healing sanctuaries to displace pagan ones and installed them with relics of 

healing martyrs.956 

On the evidence of extant miracula, Talbot identifies three periods of intense 

activity at Christian healing centers: 1) the fifth through the seventh centuries (the period 

in which the cult of St. Thekla flourished); 2) the mid-ninth through tenth centuries which 

conesponds to the post-iconoclastic period; and 3) the late thirteenth century which 
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corresponds to the Byzantine re-occupation of Constantinople. Although, as Talbot notes, 

this schema could be dismissed as a product of random textual preservation, she connects 

it, instead, with a response of triumphalism in regard to 

crises within the Church and empire: the Great Persecution, 
followed by the toleration of Christianity, the establishment 
of an official church, and an explosion of church 
construction; iconoclasm, followed by the triumph of 
orthodoxy, the renewed veneration of icons and relics, and 
the restoration of images; and the Latin capture and looting 
of Constantinople in 1204, followed by the recovery of the 
Byzantine capital and the restoration of its despoiled 
churches.957 

Caught up in the first wave of triumphal euphoria, Christians in the fifth century 

designed new structures, martyria, where people could continue to seek healing through 

the ancient practice of incubation but a healing that was effected and empowered by a 

different source and proclaiming that Christ and the healing He offered was superior. 

Ward-Perkins warns against "tidy classifications" that attempt to describe the 

development of martyria, classifications that "oversimplify an overly complex 

picture."958 His argument that the architectural development of the martyria was a 

revolutionary movement rather than an evolutionary one can be extended to the 

development of the cults of the healing saints who were thought to occupy the martyria. 

As Leader-Newby writes, "This is one of the most fascinating aspects of late antique 

culture, the complex issue of subtle change marked by apparent continuity."959 

The cults of the saints, several of which involved incubation, developed and grew 

during the early Byzantine era. People sought healing in Byzantium from Saints Cosmas 

and Damian960 at the Kosmidion, as well as from St. Therapon,961 and St. Artemios,962 

from the Sty lite saints such as Daniel in the eastern empire, in Alexandria from Saints 
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Cyrus and John,963 from St. Martin in Gaul,964 from St. Menas in Egypt who is closely 

connected in Egyptian tradition with St. Thekla,965 and from St. Thekla at Seleucia, 

among others. In the seventh century, incubation was also practised in the basilica of St. 

Isidore on Chios. Incubation is mentioned once in the thirteenth-century Miracles of the 

Patriarch Athanasios I of Constantinople?66 Over time, certain saints came to be 

associated with specific illnesses: St. Thekla with eye conditions; St. Artemios with 

maladies of the groin; SS. Cyrus and John with insomnia and problems with breast 

feeding. Ps.-Basil, Sophronios, and Gregory of Tours all received healing from the saints 

whose miracles they collected and compiled.967 Sophronios styles Saints Cosmas and 

Damian in their incubatory visitations as physicians and the seventh-century author of the 

Encomium of St. Artemios presents him as a doctor making rounds just as in a ^ewv.968 

In contrast, Thekla is nowhere in the Life & Miracles portrayed as a medical professional; 

instead, Ps.-Basil emphasizes that she appears to the needy in her own shape and form as 

a young girl.969 

Incubation and Thekla 

In this study I will be examining textual evidence for individual, not collective, 

incubation at the temenos of Thekla.970 As already stated, in the Miracles there is no 

explicit mention of the practice of incubation at the temenos of Thekla.971 Lopez-Salva 

suggests that since Ps.-Basil's primary purpose was to extol the dynamis of Thekla, he 

chose to spare his readers the technical details of incubation with which his readers were 

already familiar, inserting instead an authorial comment such as "as was her custom" in 

an effort to move the story along and his audience to an appreciation of Thekla's 

intervention. 
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The healing miracles that Ps.-Basil records, some more than others, do suggest the 

practice of incubation for medical purposes within the cult of St. Thekla.973 Outside the 

scope of this study is the consideration of miracles that may be instances of premonitory 

or directional incubation. The intent is to address misperceptions/bring clarity to the long

standing and on-going debate as to the place of incubation at Hagia Thekla in regard to 

healing. According to Lopez-Salva, Miracles 19 and 38 alone are sufficient to show Ps.-

Basil's familiarity with the practice of incubation.974 She provides a detailed look at the 

evidence for incubation within the Miracles.975 And Dagron provides a brief but helpful 

overview of typical terms associated with incubation.976 

In this examination, I shall begin with lexical evidence. The study by Marcos of 

the Thaumata of Cyrus and John is a good base for comparison in identifying instances of 

incubation in the Miracles of Thekla.977 He argues that the analysis of technical 

terminology used in the various miracula is the best reflection of the continuation and 

persistence of the rite.978 Among those lexical items, he includes eyxadevdeiv, 

iyxoipaodai, eyxaxaxeiadai, xaxaxXiveodai. To Marcos' list, I would add 

eyxaxaxoipdadai as used by Herodotus (8.134). The first two, according to Marcos, are 

practice-specific at Epidaurus and indicate specifically and unequivocally the act of 

"sleeping in a sacred enclosure."979 If the verb appears without the prefix ey-lkata but is 

followed by a prepositional phrase such as ev xco pagxvg'up it then also is indicative of 

incubatory practice, though the author chooses instead to use the less technical xaQivbco 

and variants thereof.980 

Visitational terms are also significant in incubatory literature (I list the occurrence 

of each term in the Miracles in the footnotes below): EjdaxEtpig?81 nagioxdvxai?*1 and 
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Ecpioxavxai.9*3 'Ecpioxavxai occurs twenty-three times in the New Testament, and all but 

three of those occurrences are in the books of Luke and Acts. In the Miracles, Thekla 

appears/makes visitations: cpaivco (Mir. 14); ev<palva) (Mir. 17); vMxpaivco (Mir. 11); 

smcpaivco (Mir. 41), Ttagacpaivco (Mir. 19), vmgqyalvco (Mir. 5). In the New Testament, 

angels, Elijah, and Jesus make appearances.984 A vision of Thekla is an dipiv?*5 

Accessory terms such as vvxxcog often signal incubation.986 Ps.-Basil's verb of choice for 

describing Thekla's appearances is emq)oixdco (and cognates such as cf>oixdt,co)?&1 For 

Ps.-Basil, EJtKpoixdco with its sense of habitually visiting and going to and fro perhaps 

best captures his vision of Thekla's intense engagement with the people in the miracles. 

The lexical items that refer to sleeping and that specifically signal the practice of 

incubation are largely absent from the Miracles while the technical terminology in regard 

to visitation is abundant. Ps.-Basil engineered a subtle but perceptible change of 

emphasis, one less pagan and more Christian, by suppressing Asclepian elements in his 

narrative while, at the same time, elaborating the epiphanies of the saint. Many of the 

visitation terms that Ps.-Basil employs also occur in the New Testament while Asclepian 

terms for Tempelschlaf do not. Ps.-Basil likely distanced his text from the somnial 

terminology so closely associated with the Asclepian iamata while he retained the 

visitation terms, many with lexical links to Scripture, because they serve to direct 

attention to Thekla.988 

Dreams 

The second-century Oneirocritica by Artemidorus is a treatise about dreams and 

the practice of incubation. Aristophanes includes a humourous narrative on incubation in 

Plutus?S9 Visitational dreams, an integral part of incubation, were actively anticipated by 
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an incubant and exerted a powerful effect on him. Talbot notes that many ancient authors, 

classical and Christian, expressed the idea that, while sleeping, one's soul was freed from 

the body and was particularly receptive to para-normal and extraordinary experiences 

beyond those that one might experience in wakefulness.990 While epiphanies of Thekla, as 

the author insists, are most often true visions and not dreams, Thekla scpiaxaxai "stands 

at the top" or "nearby" vvxxcog (at night).991 In one instance in which Thekla hurries to 

the hearth of a wrongdoer to challenge his actions, Ps.-Basil writes that "[Thekla] [like] a 

bad dream (dvdg)—as Homer somewhere says—'stood above his head'."992 Her 

departures are as dramatic or more so than her appearances:993 after the pattern of Paul, 

she hastens off to help a Macedonian woman;994 she levitates and vanishes (djfjomaoav) 

into thin air;995 she departs like a dove (jreAeta);996 and drives off in the sky in a fiery 

chariot.997 After having experienced an epiphany of Thekla, no wonder people feel as if 

they have been dreaming!998 

Dreams play an integral role in Christian literary tradition. While there are 

obvious parallels between Christian and pagan incubatory dreams, both Marcos and 

Lopez-Salva stress that we should not overlook the biblical roots in the Christian 

tradition. Marcos notes that there is abundant bibliographic attestation to dreams in the 

Old Testament and provides a list of those especially pertinent to our theme.999 Genesis 

15 with its mysterious dream sequence is often regarded as an instance of incubation. 

And the account in 1 Samuel 3 of God's calls to Samuel when he was a boy sleeping in 

the temple has been described as an instance of "involuntary incubation."1000 Marcos 

notes also that the Old Testament oneiric tradition carried on in the Gospel of Matthew 

and in the Acts of the Apostles, thereby creating a favourable climate for the acceptance 
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of dream therapy and the practice of incubation in Christianity that by the fifth century 

was widespread in the eastern churches, less so and more sporadically in those of the 

west, and continues to this day in parts of Spain, Italy, and Greece.1001 

Cox-Miller identifies several Christian dreamers from late antiquity: Gregory of 

Nazianzus (whose mother Nonna interpreted a dream), Gregory of Nyssa and his mother 

Emmelia, Hermas, Perpetua and Jerome. The late-first-century Shepherd of Hermas was 

a respected text of the early Church and was often read from the pulpit. Miller describes 

it as a "dream-book" and identifies its Shepherd as the central revelatory figure.1002 The 

third-century Martyrdom of Perpetua contains a series of four dreams that she had prior 

to her martyrial contests. Jerome, the famous biblical translator and commentator in the 

late fourth century, Miller describes as an "unhappy dreamer" who was tormented by the 

memory of some of his dreams.1003 Especially painful was the dream that addressed his 

penchant for classical literature and in which the dream figures accused him of being a 

"Ciceronian" rather than a Christian.1004 The two Gregorys, the famous Cappadocian 

theologians, both had dreams of their siblings who died. Gregory of Nyssa wrote of his 

sister Macrina and Gregory of Nazianzus of his brother Caesarius.1005 While still pregnant 

with Makrina, her mother Emmelia dreamed that Makrina's "secret name" should be 

Thekla.1006 These few examples indicate that dreams played a normative and culturally 

acceptable role in the primitive Christian faith. 

Ps.-Basil often mentions dreams in the Miracles, particularly in the context of 

distinguishing between reality (vTtag) and dream (ovag) in light of Thekla's frequent 

visitations.1007 Most frequently, Ps.-Basil is at great pains to stress that the visitation by 

Thekla was a reality and not a dream; however, in the case of Alypios (Mir. 38) the 
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dream was a dream but a true one. Cox-Miller identifies two antique categories for 

dreams: 1) "truth-telling dreams (especially premonitory and predictive)" and 2) those 

that are insignificant or false."1008 It is this distinction that Ps.-Basil often makes in the 

Miracles: that what someone sees is in reality (vnag) as opposed to the product of 

oneiric imagination. According to Cox-Miller the Graeco-Romans saw dreams rather 

than had them.1009 Cox-Miller writes that they regarded their dreams and dream figures as 

autonomous and as existing objectively in space and independently of the dreamer rather 

than as products of the unconscious or subconscious mind. 

Cox-Miller remarks on the "paradoxical construction" of "written dreams" as a 

combination of the ephemeral (the dream) and the permanent (the text).1010 Husser 

suggests that written dreams, in addition to moving the story towards resolution and 

facilitating dialogue with the divine, also often 

form a diptych, the panels of which mirror each other word 
for word; the scene experienced in the dream will be lived 
out in the wakeful world, for the dream acts as an initial 
prophetic element or instruction given to the hero of the 
story.1011 

This phenomenon is illustrated in the account of the healing of Alypios, a teacher in 

Seleucia who had fallen seriously ill, and having received no medical help, took up 

residence in the church of Thekla. This is one of the miracles that more strongly suggests 

the practice of incubation at the temenos of St. Thekla. 

[Thekla] paid a visit by night to [Alypios], as is customary 
for her to do always in the case of those who are ill, 
showing herself as she really is....She held forth a stone 
that she happened at that time to be carrying in her hands, 
which seemed most beautiful and multicoloured...and 
ordered him to bind it <around> his neck, as <an object> 
with the power to put the illness to flight and to bestow a 
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cure...Alypios received it, and while he was still asleep, he 
seemed to be holding onto it and clasping it very tightly in 
his hand, as a pledge of life and of health, but upon 
awakening, he opened his hand and found nothing. And it 
seemed that he had been deceived and that the dream, in 
truth, had been only a dream. [Later that day Alypios' son 
arrives carrying a stone that he had picked up while he was 
walking to the temenos to care for his father. It was the 
very stone of his father's dream]. And as soon as he stood 
by his father's bed, his father noticed the stone...and 
recognized it as the gift of the martyr. And immediately 
seizing and clutching it, he was at once delivered from the 
long, severe illness. 

What Alypios dreamed in his dream was mirrored in reality. The dream, while not reality, 

was a true dream and functioned in the incubatory healing of Alypios. The miracle 

provides additional insights into the incubatory process at the temenos. Alypios' son 

comes each day to provide care for his father. Perhaps that is how the sick were attended 

in the absence of medical staff. Also note that at the temenos, Alypios is lying on a couch 

(xXlvn)?012 Thekla provides a stone that is to be used as an amulet to cure sickness. 

Alypios' was a chronic illness and he was cured immediately. 

A final and cautionary observation in regard to the presence of incubatory 

elements in the text: Mir. 32 contains several lexical items and elements regarded as 

being essential signifiers of incubation yet by context the miracle is definitely not an 

instance of incubation. 

Ailments and Cures in the Life & Miracles 

Amobius, a Christian rhetor and apologist of the late third century, persuaded his 

audience of the superiority of Christ's healing to that of Asclepius because it is "without 

drama and incantations.1013 Prodomus refers to the "unadorned healing of the Savior."1014 
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Ps.-Basil makes it clear that the remedies that Thekla prescribes are, like those of 

Christ, also unadorned: 

Anyone would be quite amazed at [Thekla] since these 
things <were accomplished> without any complicated 
medications (jtoXvxgdjtov qtagpaxeiag). Revealing to the 
sufferers (ndaxovxag) what they ought to do, she did not 
direct those in need to anything rare (omxvicov) or very 
costly (jtoXvxifirixcov), but rather towards something cheap 
(evxeXcbv) and located near at hand, with the result that the 
deliverance was more easily facilitated by the faster access 
to the prescribed medication. In addition, her power was 
demonstrated through these products so ordinary that their 
benefits are attributed to the prescriber (Ttgoaxaxxovong), 
not to the prescription (TtgooxaxOevxog)?015 

According to Ps.-Basil, the important thing is not the prescription but the power 

of the Prescriber. Thekla is a divine healer and she deals in divine healing. The healing 

that her suppliants receive is divine. Be that as it may, it should be noted that, 

nevertheless, it is the doctors of Seleucia who are upset by Thekla's healing success, 

consider her as a competitor and a threat, and plot her demise. 

The ailments that Thekla treats in the Miracles include four broken legs, four eye 

diseases (including blindness), three unspecified illnesses, a case of misaligned vertebrae, 

kidney problems, scrofula, anthrax, a disfigurement of a woman's face by deleterious 

drugs, a pregnant woman's discomfort, and an ear infection.1016 It is interesting that, in 

contrast, accounts from the Miracula of Patriarch Athanasios from the thirteenth century, 

another peak time in visits to healing shrines, the most common affliction was possession 

by evil spirits, in eleven of the thirty-nine cases, seven of which involved women and 

four, men—while there is no possession by evil spirits recorded in the Miracles and only 

two cases of demonic attack: in the vivid and startling accounts of Dexianos (Mir. 7) and 
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that of Orention (Mir. 33). In that same miracula collection, the next most frequent 

illness was urinary problems (6)—none is attested in the Life & Miracles—followed by 

blindness (5). In a survey of ninth- and tenth-century healing accounts, Talbot identified 

again demonic possession as the most frequent category (33%),1017 followed by cases of 

paralysis (17%) while there are no cases of paralysis in the Life & Miracles; and next, 

cases of blindness and eye ailments (9%) which we have seen is a significant category in 

the Life & Miracles along with that of broken legs. Talbot's studies, on the other hand, 

show that in the ninth and tenth centuries healing of fractured limbs is rarely attested.1018 

It seems that different ailments were prominent at different times, apart from eye 

infirmities which seem to be a constant challenge perhaps, as the author of the Miracula 

ofAthanasios explains, because "what is more susceptible than the eyes, whose vision is 

often disturbed <even only> by a hair getting into them or by dust tossed up from the 

ground?"1019 

Broken Legs 

All four cases of broken legs in the text were caused by falls. Three of the four 

breaks resulted from falls from a horse or from mules while the fourth resulted from 

falling from a broken scaffold. Despite the similarity of causes, Thekla heals the broken 

legs in various ways.1020 

Leontios, a master in mosaics, was working along with others in a rich man's 

house in Antioch. When a scaffold collapsed from under the craftsmen, he was the only 

one to survive but his leg was badly damaged. Unnamed people transported him to 

Thekla's temenos. While he was asleep in the sanctuary, Thekla made a visitation and 

"stepped with her own foot on the leg that had been hurt and quite forcefully indeed, so 
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that Leontios, in great pain, suddenly jumped up and stood and then for the first time 

walked and ran."1021 

Dexianos, a member of the temenos staff about whom Thekla cared a great deal, 

shattered his leg badly when he was thrown from a skittish horse. Thekla healed him 

"straightway" not with any "complicated medicine" but by prescribing the application of, 

as implied, the oil from the vigil lamp in her temenos?022 

Miracle 18 contains the accounts of two women, the Christian Tigriana from 

Tarsus and the agnostic Aba of Seleucia, both of whom sustained broken legs having 

fallen from their mules. Tigriana was on her way on pilgrimage to Thekla's temenos 

when her accident occurred and was more than a little angry at the whole episode even to 

the point of blaming Thekla for the misadventure: 

And the Martyr with no delay whatsoever made a visitation 
by night; she did not order [Tigriana] to do this or that, nor 
to use this medicine (cpagpdxcp) or that, but only to rise up 
from her bed and to walk...1023 

In this case, no healing assistance but only the word of the Martyr was required, similar 

to the healing activity of Christ and of Peter who healed in Christ's name.1024 

A very similar account is found in Mir. 33 of the Thaumata of Cyms and John in 

which a woman by the name of Cosmiana fell from her mule while traveling to their 

healing sanctuary at Menouthis on a pilgrimage to see the site and its relics. Both 

Tigriana and Cosmiana traveled on to their respective destinations after their accidents. 

As we have seen, Tigriana received healing before reaching the temenos of Thekla; 

Cosmiana, however, was not healed until reaching the sanctuary at Menouthis. Both 

women, prior to receiving healing, expressed anger in regard to their mishaps. Cosmiana 
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reproached Sts. Cyrus and John saying, " You are to blame, since you, who bring about 

good health for others who are infirm, have wrecked good health for me alone." After 

receiving a hard slap to her jaw from the saints (perhaps for her cheek!), Cosmiana awoke 

and found her leg healed. 

After her fall, Aba, Tigriana's contemporary in Mir. 18, sought medical assistance 

from various quarters. Having found no help, finally she was transported to Thekla's 

temenos. After she offered up many prayers and tears, Thekla prescribed a plaster made 

from grime to be applied to her foot. It seems that Thekla is not alone in such therapy. 

"Grime from gymnasium walls" was prescribed by Dioscorides (c. 60) for tumors 

(tpvpaxa)?025 The grime may also be regarded as symbolic of the state of Aba's heart, for 

after the miracle, Aba becomes a Christian: "The cure for the foot also caused a similar 

cure to blossom forth for her spirit, and so both <cures> resulted from the one miracle." 

Eyes 

As we have noted above, eye diseases were prevalent in late antique and 

Byzantine times. Sophronius, the seventh-century author of the Thaumata of Cyrus and 

John, had an affliction of the eyes that the doctors of Alexandria had been unsuccessful in 

treating but that Ss. Cyrus and John were able to heal. In his study of Sophronius' 

Thaumata, Marcos has identified six different eye problems and catalogues those along 

with references in classical medical journals.1026 There are various cases in the Life & 

Miracles as well. 

Four of the eighteen healing miracles in the text have to do with eyes (Mir. 23-6, 

37: Pausikakos, a ferry man, suffered from a malady of the eyes that resulted in bUndness 

(Mir. 23); a little boy, recently weaned, damaged one of his eyes from excessive crying 
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(Mir. 24); a city-wide ophthalmic plague threatened the people with blindness (Mir. 25); 

a Cypriot man who was blind partook of the healing waters at the temenos (Mir. 37). 

Thekla, indeed, came to be especially associated with cures for the eyes. Even today, on 

the island of Cyprus, Thekla is invoked for eye diseases.1027 Marcos identifies several 

specific eye diseases that were treated as saints were often associated with specific 

diseases. Herodotus writes: 

The practice of medicine is so divided among [the 
Egyptians] that each physician is a healer of one disease 
and no more. All the country is full of physicians, some of 
the eye, some of the teeth, some of what pertains to the 
belly and some of the hidden diseases.1028 

The cures for eye ailments are as diverse as those for broken legs. Scales simply 

fell from Pausikakos' eyes, after he spent days in the Myrtle Wood crying out to the 

Martyr, and his sight was restored. The eye plague affecting the residents of Seleucia and 

its environs was stemmed by the healing waters from the overflowing cisterns at the 

temenos which also provided healing for the blind Cypriot nobleman. On a more dramatic 

note, when there was need for eye surgery, as in the case of the little boy, a crane from 

Thekla's bird sanctuary, having been provoked by the playfulness of the child while it 

was trying to eat, much to everyone's horror, jumped on the boy and struck his injured 

eye with its beak. There was no need to worry, however; the perfect incision made by the 

bird's beak resulted in releasing the infection and curing the malady.1029 

The description of the little boy's eye affliction finds parallels in the thirteenth-

century miracula of the Oration on the Translation of the Relics of our Holy Father 

Athanasios, Patriarch of Constantinople: 
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From [Hieron] hailed George Kalokyris, whose vision was 
dimmed and who was deprived of the light which is most 
precious to all men, since his body's two lamps <his eyes> 
had gone out.1030 

Despite the span of eight centuries, the description of damage to the eyes is remarkably 

similar. Another case in the Miracula of Athanasios exhibits the same phrasing: 

The woman [Eugenia] was deprived of the sweetest light, 
since both the lamps of her body were extinguished.1031 

Compare this with the description by Ps.-Basil in Mir. 24 of the little boy whose eye was 

damaged by excessive crying: 

[The little boy's nurse] showed [Thekla] the 
wound...specifically, the mined charm of his countenance, 
so that henceforth his sight, the most lovely handiwork of 
God in humans, would be only imperfect, half-functional. 
What is as lovely among our body parts: What is necessary 
and useful as radiant eyes that both see and shine, 
possessing and dispensing light equally upon all that is 
made: It is like the vast sky. If someone were to take away 
the second light <the moon>, he would do no small damage 
to the sky itself in regard to beauty, and he would damage 
the earth, taking away half of the beauty of the sky, and 
cutting off from the earth half of its light...1032 

Scrofula 

Another interesting cure, one for scrofula, is recorded in Mir. 11. Scrofula 

(joigddeg) was a disease of bumpy swellings in the neck that resembled bumps on the 

backs of pigs.1033 Little Aurelios was suffering from scrofulous tumours in his neck that 

were threatening to choke him. His grandmother, a pagan, sought help from the daemon 

Sarpedon whose lack of assistance she found most distressing. However, Thekla "arrived 

on the spot.. .and immediately revealed the cure:" 

O my dear old lady, take some soft wool, and spin some to 
the measure of the standing height of the child, starting 
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from the head and ending at the feet, and then having burnt 
it and mixed the ashes from this together with the 
medication (q>agfidxcp)—which she explained to her in 
turn—place this on the afflicted part of the neck and you 
will deliver the little boy from this terrible condition 
(jtddovg)?034 

Unfortunately, we are not told any details about the "medicine" that was to be mixed with 

the ashes from the wool. The grandmother seems to have obtained it from a professional 

doctor: 

From what follows, one might be amazed at the tenacity of 
the condition and the efficacy of the assistance. For when 
the medicine was applied in the manner the Martyr 
prescribed, the scrofula withdrew from that part where the 
medication also was, and went towards another location on 
the neck, and again when the medicine also was changed to 
that place, the scrofula too went away to that other place 
again. And so after that it was just like a chase between 
hounds and deer, with the one chasing the other fleeing, 
until the excellent doctor (laxgdg), whoever he was, after 
preparing the medication in a large amount, and (this also 
at the direction, I think, of the Martyr) he covered the entire 
neck with it and forced the obstinate scrofula to go down 
towards the stomach and from there passed away from the 
bottom.1035 

Thekla involves the grandmother by having her spin the wool to the height of the 

child. Perhaps there is a hidden significance in the parallel between measuring the boy 

from top to bottom and the disease being chased from his body, top to bottom? The 

prescription of burning wool and using the ashes for a plaster is an unusual one. Wool is 

absorbent, however, and perhaps even its ashes were of a particular nature to facilitate the 

efficacy of the plaster. I am unfamiliar with any parallels to this particular therapy.1036 

This miracle for the little boy did not take place at the temenos. We learn little of 

the excellent (fieXxioxog) doctor, whose name, Ps.-Basil insists, is unimportant, except 
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that he presumably acted "under the direction" of Thekla, and prepared the medicine in a 

large amount, and persisted in applying the treatment until the little boy was healed. This 

is one of few positive comments on the professional medical community in the Miracles 

and is closer in sentiment to Mir. 4.34 where Ps.-Basil likens the Lord's distribution of 

saints on the earth to that of the finest (dgiaxoig) doctors.1037 By the thirteenth century, 

while medical doctors are still mocked for incompetence, they are no longer alone. 

Disillusionment with faith healing has also set in as expressed in the Miracula of 

Patriarch Athanasios: 

Afterwards when the woman arrived in the capital, she 
spent every day visiting many holy churches and passing 
through sacred precincts, seeking a cure for so great an 
affliction. And although she wore herself out running to 
and visiting many holy sanctuaries and relics, she failed to 
achieve her goal.1038 

Unspecified Illnesses 

There are three unspecified illnesses among the healing miracles. One of these 

resulted in both spiritual and physical healing. The Christian wife of Hypsistios, "an 

enemy of Christ and a friend of daemones, prayed that he be delivered from his 

unbelieving ways (Mir. 14). In response to her earnest prayers, Thekla "wrapped him in a 

severe sickness [to] weaken the baseness and harshness of his spirit." His behaviour grew 

intolerable, to the point that 

...every doctor and every house servant had given up on 
him, and [when] his wife had become worn out indeed by 
prolonged lack of sleep from bedding down on the floor 
and by the bad humour of the patient—for the term of a 
lengthy illness often produces ill humor—and the hope 
from every quarter was of death.1039 
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After Hypsistios was worn down from the long illness, Thekla appeared to him, had him 

recite a theological creed, breathed into him "some <kernel> of salvation," and he was 

healed, body and spirit. Paradoxically, the sickness had been the cure. 

Augustine speaks of the double miracle of the healing of body and soul: 

Take God as your physician. Beg Him to give you health 
and salvation (salus), and He Himself will be your 
salvation (salus). Do not pray for external health merely, 
but for that health, that is salvation which is 
Himself...Obviously, though, you must await your healing 
with patience. What remedies He will apply to cure you, He 
knows; what surgery, what cauterizations, He knows. You 
brought your sickness on yourself by sinning; He has come 
not merely to coddle you, but to cut and bum.1040 

The "cut and burn" policy described by Augustine and employed by Thekla on 

Hypsistios does not seem to have been required in either case of two literary men, 

Alypios (Mir. 38) and Iskasios (Mir. 39) who, like Hypsistios, also suffered unspecified 

but lengthy illnesses. Both men sought help from Thekla; Alypios, in her sanctuary at 

Seleucia, and Isokasios, at her sanctuary in Aigai. Both men received healing. For 

Isokasios' unspecified illness, Thekla prescribed an unspecified cure. For Alypios, 

however, Thekla prepared a stone to be used as an amulet to ward off his sickness. The 

amulet here, according to Lopez-Salva, testifies to the deeply-rooted idea connecting the 

divine force with portable objects.1041 Vikan writes that the medico-amuletic items from 

early Byzantine days, "reveal a world thoroughly committed to supernatural healing, and 

one wherein, for the sake of health, Christianity and sorcery had been forced into open 

partnership."1042 
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Discomfort from Pregnancy 

Bassiane, a hostage given by the Ketis [Isaurians] in a covenant pledge of peace 

and who spent her time at Thekla's sanctuary in prayers and hymns, was uncomfortably 

pregnant due to the intense summer heat—even to the point of wanting to take her own 

life (Mir. 19). Thekla appeared at night in the nick of time to halt Bassiane's headlong 

rush to plunge into a cistern.1043 After rescuing her, Thekla, by means of her finger,1044 

then anointed Bassiane with water first on her forehead and then on either shoulder, in 

effect, making the sign of the cross, before departing "like the Zephyr." As a result, 

Bassiane became as cool "as if she were in springtime in forested and breeze-swept 

Daphne"1045 while all those around her continued to swelter in the heat.1046 

It is interesting that Bassiane's pregnancy is all but veiled in the nanative, only 

being mentioned out of necessity a good way into the account. Birth was banned from 

pagan sanctuaries. Pausanias (2.27.6) writes of the construction of a building at 

Epidaurus outside the temple grounds dedicated to the gravely ill and women who were 

about to give birth or who just had. Christians aimed at relieving the distress of, and 

providing for the care of, parturient women, as we leam in this moving passage from the 

vita of St. John the Almsgiver. St. John was from Cyprus and his father was Epiphanius. 

His vita was written for common people by Leontius in the seventh century. 

Some destitute women overcome with hunger but lately 
risen from child-bed were obliged to hasten to receive help 
from the distributors while they were still in the grip of 
abdominal pains, deadly pale and suffering grievously. 
When the wondrous man [St. John the Almsgiver] was told 
of this, he built seven lying-in hospitals in different parts of 
the city, ordered forty beds to be kept ready in each and 
ananged that every woman should rest quietly in these for 
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seven full days after her confinement and then receive the 
third of a nomisma and go home.1047 

It is with the pregnant Bassiane that a gentle aspect of Thekla's character is 

displayed. While Thekla is described in this miracle as "the Oh So Gentle One," she 

employed harsher measures, more like those of Cyrus and John, and Cosmas and 

Damian, to effect some of the other healing miracles in the collection. 

Violent Cures 

We have already seen above that Thekla vigorously stomped on Leontios' broken 

leg to cure it and that she had the crane jump on the little boy piercing his eye with its 

beak to provide relief. A similar case is recorded in an inscription at Epidauros (IG iv. 

952 1.1345) in which a patient suffering with gout was freed from the disease when a 

goose bit him on the foot. Mir. 23 of the Thaumata of Cyms and John relates that when 

an angry camel-keeper hit a sick person at the sanctuary, the blow released flies that had 

been trapped in the suppliant's head and freed him from the malady. Another violent cure 

is that which the author experienced in regard to his painful ear infection (Mir. 41). 

Thekla appeared and gave Ps.-Basil's ear such a shake that the rolling away of the 

infection from the ear canal is likened to the stone being rolled away from Jesus' tomb. 

Pretty powerful measures. 

Deleterious Drugs 

The word <pdgp,axov is used frequently in the Miracles to describe the remedies 

that Thekla prescribes. Pharmacology and cosmetics had strong links in ancient times. 

Included among Thekla's remedies was the soap sold at her temenos. To Kalliste, whose 

face had been destroyed by a deleterious drug Qdgpaxov, Thekla recommended that she 
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moisten the soap with wine and wash her face with it.1048 Through Kalliste's obedience, 

the damage was reversed, Kalliste's beauty restored, and her husband was snatched from 

the arms of another woman. (Mir. 42).1049 In a metaphorical sense, the moral filth of 

Kalliste's husband is revealed as more ugly than her disfigurement. Metaphorically, he is 

also "washed." 

Miscellaneous Illnesses 

We have left unaddressed the author's bout with anthrax (Mir. 12), the healing for 

Dexianos' slipped vertebrae (Mir. 7), and the kidney disease of Aretarchos (Mir. 40). We 

have already analysed the anthrax miracle in our chapter on Christ and Scripture in the 

Life & Miracles. To that analysis, I would add here that anthrax was a condition of the 

skin with painful eruptions.1050 The author's case was so advanced that he faced 

amputation. Augustine provides a picture of the honors of surgery in late antiquity. 

How rare is the patient who has undergone the knife or fire 
without being bound, while the patient bound willingly is 
rarer still! In many cases the patient's entire body is tied 
down, so that even his tongue is barely left free, while he 
resists and screams that he would rather die than be cured 
in this way. This is not what those who tie the patient down 
want or what the patient who is struggling wants, but what 
the art itself requires. Yet the mind of the healer is not 
troubled by the uproar patients make as they feel the pain, 
nor is his hand still.1051 

Ps.-Basil gladly endured the stinging wasps of his dream rather than undergoing the 

surgeon's knife. 

The last two miracles, the one for Dexianos' vertebrae and the one for Aretarchos' 

kidney problems, were effected by applying the oil of the vigil lamp that burned 

continually at Thekla's temenos. The wax (xngcoxrf) of candles and the oil of lamps, 
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according to Kotting, were the most common healing agents in Christian miracle 

collections.1052 Evelyne Patlagean regards the oil from lamps as essential to the 

maintenance of a saint's cult and sees it as having the added benefit of being a renewable 

resource.1053 Talbot's research of early Byzantine posthumous healing miracles indicates 

that approximately 85% were effected by "some kind of contact with or proximity to the 

saint's relics or substances associated with the relics." Forty percent of divine healings 

that Talbot has tabulated were accomplished by the anointing or consumption of a 

"substance that had come into contact with the relics or was closely associated with the 

coffin." (In the case of Thekla, according to the author, there was no coffin. There was 

instead the hole into which she descended that later was marked by the peristyle table). 

Talbot states that "by far the most common such substance was oil from the lamp that 

normally hung above a saint's coffin and burned continuously."1054 

Talbot also notes that many of the miracles that were accomplished a distance 

from the shrine or temenos were done so by oil from the lamp, myron (a perfumed oil that 

flowed from saints' coffins), or holy water brought to the invalid's home transported 

often in ampullae?055 This most likely was the case with Aretarchos (Mir. 40) who was 

suffering from kidney disease. Thekla advised him that that "the most effective cure... 

would be nothing other than the night oil of the light that always illuminates her 

precinct." In that Aretarchos, unlike the other invalids in the Miracles, put in a request for 

that which Thekla prescribed suggests that he may have been convalescing at a distance 

from the temenos. In Mir. 1, on the other hand, for Dexianos, who was part of the 

temenos staff and whose vertebrae had been displaced in a traumatic encounter with a 
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jealous daemon (in the privy/dcfredgcbvl), the scented (jxvgcoQevxi) oil "which always fed 

the vigil light in her own precinct and the holy altar" was close at hand. 

The Parabalanoi 

At the outset of this chapter, we noted that, apart from the ministrations of Thekla 

herself, there is little indication of medical philanthropy in the Miracles. Thus far in this 

examination, other than Thekla, we have noted only one person who might possibly be 

attending to the needs of the invalids—a girl carrying a basin of water. There were 

suppliants at the temenos in search of healing. How were they transported to Hagia 

Thekla and who looked after their needs? In the case of Alypios (Mir. 38), every 

afternoon his son Olympios would "go to his father, to see and to care (OegaTOivocov) for 

him and do all the things that are appropriate for a son to do <for his fathei> and for a 

father to receive from his son." Presumably, Olympios would also have transported his 

father to the temenos. In the Myrtle Wood, the sequel to the Miracles, a crippled daughter 

of a noble Isaurian family was transported to the temenos upon a litter carried by two 

servants.1056 But what of others who were ill? 

Leontios, the master mosaicist who badly fractured his leg falling from a scaffold 

while working in Antioch, arrived at the martyrion "using the hands and feet of 

others."1057 And, in the case of Aba, whose leg also was fractured, Ps.-Basil writes that 

she was transported (dvexoptoOrf) to the sanctuary.1058 These small bits of information 

may perhaps be more significant than they appear at first glance. 

There is a little-known eastern tradition of care-giving that appeared in the early 

fourth century but flourished within the early Byzantine church among both the 

Chalcedonian and Monophysite persuasions in the sixth and seventh centuries: that of 
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urban laymen and, in some cases, women committed to assisting primarily the indigent 

sick.1059 Judge describes them as an "urban church-related association."1060 They have 

also been described as "a semi-monastic society of devout Christians."1061 Fengren 

regards them as a "third order between the clergy and the laity" that performed 

"philanthropic and liturgical functions," ascetic in nature but disconnected from both the 

anchoritic and cenobitic traditions.1062 Initially, they were primarily involved in 

transporting the sick, taking them to baths, and feeding and clothing them. These care-

giving Christians risked their lives, often by night, and even during plagues, searching 

alleyways to seek out the urban sick and transport them to nosokomeia and also to 

Christian healing sanctuaries such as the Church of SS. Cyms and John. The liturgical 

functions of these orders included, according to Fengren, "reading Scripture, chanting, 

praying, and participating in funerals, vigils, and processions."1063 There were three 

distinct groups of these caregivers: 1) the parabalani (risk takers) who rose from the 

ranks of the Alexandrian poor and functioned under the direction of the patriarch1064, 2) 

Anatolian and Egyptian urban ascetics called the spoudaioi (the eager ones) who came 

from all different social classes, and 3) their Egyptian counterparts, thephiloponoi (lovers 

of labour). In Sophronius' Thaumata, philoponoi are described in a specific context, as 

the convalescent sick at the sanctuary of Cyms and John who help those more sick than 

themselves at the sanctuary.1065 That they are some type of an order is indicated in Mir. 5 

of the Thaumata, when reference is made to the "chief of the cpiXoTtoveiov." On the other 

hand, the parabalani grew into a powerful guild-like organization whose membership 

was capped at five hundred by Theodosius II in 416. 
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Perhaps those unnamed people in the text who provided transport to the temenos 

for both Leontius and Aba and for others like them issued from the ranks of the 

spoudaioi. 

Aspects of Healing at Hagia Thekla 

A Compendium of Healing Terminology in the Miracles 

In the Miracles, people are either well (gcbvvOpi) or not (dggcvvvfii). Thekla 

offers aid (fiofjOeia) and healing (taaig). She prescribes (ngoaxaxdevxog) medicine 

((pdgpaxov) and therapy (Oegdneid) plus an occasional cure (dxog) or two. She 

releases (ducaXdooco, Xvco, diaXvco) people from sickness (vdoog) and specific diseases 

(naddg), thereby restoring them to health (vyia). A significant number of the words that 

refer to health and sickness in the Miracles is shared lexically with those in the New 

Testament and those words predominantly occur in the Gospel of Luke and the Book of 

Acts. 

In the Miracles, Ps.-Basil employs the word nxxOdg when referring to a specific 

disease such as scrofula or anthrax.1066 Actual "pain" is rarely mentioned and the text 

never makes reference to women's pain. The word ddvvn which can refer to both 

physical and emotional pain is used only four times in the text in reference to three 

individuals:1067 Aretarchos' pain from his kidney ailment is described as excessive 

(dyav) and extreme (vJtegf}oXrjv); Alypios suffers emotional pain; Ps.-Basil's pain, in 

the anthrax narrative (Mir. 12), however, is described as terrible (xaXejrrjv) and 

unrelenting (dutagnydgnxov). During the dream sequence of the same miracle, Ps.-Basil 

was attacked by stinging wasps and by Thekla's intervention, was delivered from those 

"fierce pains" dygicov jtavcov. Tlovdg, in reference to physical pain, appears only here in 



331 

the entire text.1068 Within the Hippocratic corpus, Helen King identifies ddvvn as sharp, 

piercing, concentrated pain and as differentiated from Jtovdg which she notes as 

describing dull, long-term pain in the texts.1069 Ps.-Basil's use of the term ddvvn aligns 

with King's findings but his one use of the word novdg does not. The suffering aspect of 

pain is underscored by Ps.-Basil's frequent use of the word mxddg in the Miracles while 

actual physical pain is not except, as we have seen, in the cases of three individuals one 

of whom is Ps.-Basil himself, in Mir. 12, and it is his pain that is described most vividly. 

Typology of Illness: Chronic vs. Acute 

Certain illnesses may have been more suitably treated by one branch of medicine 

than another. Hippocratic medicine was well suited to address acute disease while temple 

medicine offered a more satisfactory explanation for chronic illness. The chronically ill, 

upon having exhausted the expertise of the Hippocratics, may have turned to temple 

medicine for assistance. In the ancient world, people died more frequently from sudden 

disasters than from lingering illness.1070 Chronic illness, in an age without systemized 

long-term health care, presented a particular challenge.1071 

A common topos in Graeco-Roman literature, inscriptions, and saints' vitae is the 

doctors being at a loss as to what to do.1072 Ps.-Basil frequently uses this topos in the 

Miracles. 

The condition had been variously treated by the skill of the 
doctors, yet despite all of this they were defeated by the 
malignancy of the condition. Thereupon "the best and 
finest Sarpedon"...was solicited., [but to no avail].1073 

And in the meantime, [the doctors] were using the available 
medications...but as this evil was stronger than their skill 
and remedies.. .they decided to amputate.1074 
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And the doctors were full of embarrassment and perplexity 
as they were defeated by the ailment and now also afflicted 
themselves by the same [illness].1075 

Of the eighteen cases in the Miracles, six are acute: four broken or crushed legs, 

anthrax, and an ear infection. The remaining sixty-six percent of the cases are chronic 

illnesses. 

Place of Healing 

Of the eighteen healing miracles that we have identified, ten are performed within 

the temenos of Thekla—either in the sanctuary, the courtyard, the Myrtle Wood, or at an 

unspecified location on site. One miracle is performed in Thekla's sanctuary at Aigai. 

Three explicitly happen at the home of the invalid. Two more implicitly do. Two miracles 

occur outdoors, presumably somewhere other than the temenos. More than half of healing 

miracles occur at the temenos. 

Supplication 

Explicit supplication is made either for oneself or on behalf of another in eight of 

the eighteen healing miracles.1076 Five of the eight supplicants are women seeking healing 

for themselves, for children under their care, or for a husband.1077 No man offers 

supplication for anyone but himself. Nor do women offer supplication for one another. 

Supplication is implied or can be assumed in six of the other miracles.1078 The text is 

silent in regard to supplication in two of the miracles.1079 In two of the miracles done on 

behalf of unbelievers there is no indication of supplication.1080 Forty-five per cent of the 

miracles explicitly involve supplication and in another forty-four percent supplication can 

reasonably be assumed. Supplication plays a significant role in the healing miracles in the 

text. 
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Possible Personnel 

As discussed above in the section above on parabalanoi, there is little indication 

of caregivers at Hagia Thekla apart from the possibility of spoudaioi (the eager ones), a 

lay order of caregivers. Lopez-Salva, in reference to Mir. 29, attributes to the parthenoi at 

Thekla's temenos "actividad caritativa." She writes, "Se ocupaban de los enfermos del 

templos."1081 These observations are merely extrapolations, however. In Mir. 19.28-9, 

after Thekla thwarts the suicide attempt of the Isaurian hostage Bassiane at the temenos, 

she summons (itagaxaXovoav) a girl who accompanied her as an attendant (xdgrjv, cog 

dv xiva Tiaidioxrjv avxrj Jtagopagxovoav) to bring her a basin (Xexdvnv) that she was 

carrying and that was full of water. It is interesting that Thekla's attendant is specifically 

identified as a xdgn (twice) rather than as one of the parthenoi who reside at the 

temenos. Ps.-Basil presents Thekla as a xdgn (Mir. 14.32-4) but the term occurs nowhere 

else in the Miracles. Ylaidvoxn occurs only one other time in the Miracles (Mir. 3.2) in 

reference to Aphrodite whom Thekla ousted from the area as easily as one would dismiss 

a servant; it occurs four times in the Life?09,2 Tlaidioxai and xdgai occur as distinct from 

each other in the Life (10.7-13): 

For when it was now day and the ray[s] [of the sun] were 
beginning to shine, all the young girls and slave-girls (ai 
xdgai Ttaoai xai jtaidiaxai) of Thekla, who kept watch 
over the maid (xdgn) herself, were milling around the bed
chamber, [assuming] that their mistress (deOTwivng) was 
going to arise momentarily and require of them the usual 
services, such as is the custom of a mistress (dEOJtoivng) to 
require and of handmaids (Oegcmaividcov) to administer. 
But when the sun was already high above the earth, and a 
shout was nowhere heard from Thekla, making the usual 
arrangements for the young girls (xaig xdgaig), the 
maidservants (mxidiaxcbv) were now saying to themselves 
and to one another... 
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Thekla's handmaids (OEgouvaividtov) seem to be comprised of both young girls 

and slave-girls (al xdgai Jt&oai xai naidioxai). What is the distinction between the 

two? Could it be that the xdgai are younger than the mxidiaxai? Or, perhaps, the xdgai 

axe free-bom and the jtaidioxai are not? At any rate, the word Jtaidioxn, used to 

describe the young girl who attends Thekla at her temenos, is not a technical term. The 

xdgn accompanying Thekla in Mir. 14 is attending her as would a mxidiaxn. It cannot 

be argued or construed from this miracle that the young girl was serving at the temenos in 

a medical capacity. 

Demographics in Regard to Healing 

Gender 

In the Miracles, seventeen individuals receive healing: eleven men, four women, 

two young boys, and no girls.1083 Over eighty-one percent of those who received healing 

were male. Helen King notes that, in the Asclepian iamata at Epidauros, the ratio of men 

to women is 33:13. She cites Dean-Jones' study of case histories in the Hippocratic 

Epidemics that yield a ratio of 2:1. King suggests that perhaps most women, when ill, 

"consulted neither the temple nor the Hippocratic healer" and treated themselves 

instead.1084 This may well be the case because in many of the miracles not related to 

healing in the text, women's concerns are met: illiteracy, difficult marriages, stolen 

goods, emotional comfort. 

Religious Persuasion 

Of the individuals who received healing in the Miracles, four were explicitly not 

Christians: Hypsystios, Aba, Isokasios, and Aretarchos.1085 The first two converted to 

Christianity, receiving both physical and spiritual healing. Isokasios and Aba came to the 
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temenos in search of healing even though they were unbelievers. Information is not given 

as to the spiritual persuasion of five of the recipients of healing. Forty-seven percent of 

the healing miracles were performed for those who were explicitly Christians. 

Geographic Representation 

Those who experienced a miracle of healing were from relatively nearby cities. 

Some of the recipients were presently, or had been, temenos staff. Among other places 

represented by the invalids are neighbouring cities Aigai, Claudiopohs, Tarsus, Seleucia, 

Olba, Cyprus, and Erinopolis while for some the place of origin is unspecified. 

Time of Miracle 

Certain temporal expressions are numbered among the fundamental elements of 

incubation which, according to Marcos, include two pivotal moments: the moment of the 

epiphany and the moment of the healing. He identifies dawn, high noon (because it can 

be seen by all), and midnight among the "horas magicas."1086 Several of the miracles 

simply have vvxxcog, ecpiaxaxai vvxxcog, or vvxxdg ovong without any further 

elaboration or, in others, night or day is simply implied by the context.1087 

Only two of the healing miracles display the more dramatic temporal formulas 

more closely connected with incubation and prevalent in other healing miracle 

collections.1088 One instance is in the miracle concerning Hypsistios which is special 

because, as noted above, he received both spiritual and physical healing. 

It was high noon and the sun was riding the middle of the 
sky when the Martyr approached the sick man.1089 

And the other instance occurs in Mir. 12, the author's anthrax narrative. 

It was still night, half-way between the decision and the 
amputation itself. Having just fallen asleep at the breaking 
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of dawn when the night is still giving up its turn and the 
day is beginning, when it seems the two are mixed together, 
darkness with light and light with darkness...Thekla 
entered...And as the day now appeared and was beginning 
to give light, I was delivered from those pains and 
sufferings....1090 

Six of the healing miracles are performed at night; night is implied by context in 

two of the miracles; one occurs as night turns to day; in two, day is implied; and two 

explicitly occur during the day, one of which is at high noon. The time is unspecified in 

five miracles. The healing miracles, then, occur primarily at night. 

Duration of the Miracle 

Marcos notes in the Thaumata that at the sanctuary of Cyms and John, immediate 

healing is the exception and that most healings are effected in three days' time.1091 In the 

Miracles, however, apart from three cases, upon Thekla's visitation or upon application 

of her therapy, all the healings took place immediately. The first case is that of the eye 

epidemic for which the antidote was the water from a healing spring at the temenos. 

The result was that in three or four days in total, the 
sickness remained <only> upon quite a small number, and 
they failed to obtain the general cure that was being 
supplied, I think, due to their unbelief— dmoxiag—or, 
alternatively due to other vices in their lives...1092 

The two other cases where healing is delayed are the two miracles in which the 

invalids also receive salvation. As to Hypsistios (Mir. 14), "the enemy of Christ and 

friend of daemones," Thekla "wrapped him in a severe sickness that weakened the 

baseness and harshness of his spirit." The "lengthiness" of his illness is referenced twice. 

When she appears to Hypsistios she tells him that she has come so that she may rid him 

from "both unbelief—dmoxiag—and sickness." 
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The last case is that of the pagan Aba whose leg was badly wounded when she fell 

from her mule. Having given up on other avenues of healing, Aba went to Thekla's 

sanctuary as a suppliant. 

Not even three whole days had passed when [Aba] on her 
own two feet walking, descended, no longer needing a 
helper...Better still is that she became a Christian as a 
result of this miracle...The cure for the foot also caused a 
similar cure to blossom forth in her spirit, and so both cures 
resulted from the one miracle.1093 

Miracles in which the unbeliever is not converted were effected immediately by 

Thekla as were the ones for believers. This indicates two things in particular: 1) the 

unusual religious tolerance in the text, that unbelievers who would not convert, rather 

than being punished or denied healing as is often the case in other healing miracle 

collections in which proselytism by violence or torture frequently appears1094, instead 

received immediate healing and 2) that Thekla, or Christ in Thekla, recognized the 

condition of the suppliant's heart and if it were malleable, time was given for the salvific 

work to take place. In St. Paul's Damascus Road experience, he remained blind for three 

days before Ananias arrived and prayed for both his salvation and healing.1095 In the 

Thaumata, according to Marcos, Cyms and John effect their healings most frequently in 

three days time.1096 

And the Award Goes to... 

The nominees for best incubation nanative in the category of healing are Miracles 

12, 17, 18, 19, and 38. Lopez-Salva" suggests that Miracles 19 and 38 are sufficient in 

themselves to demonstrate that Ps.-Basil was familiar with the practice of incubation.1097 

To be considered for this prestigious award, individual miracles were rated as to the 



338 

presence of essential structural elements connected with incubation such as sleeping in 

the sanctuary, supplication, the three-day topos, conversion, dream sequences, lexical 

items denoting the visitation of the saint, the "doctors-are-at-a-loss" topos, "magic 

hours," non-medicinal therapies, and the reference to a specific illness. Based on the 

highest number of incubatory elements in any one miracle, the award goes to both 

Miracles 17 and 38. 

The award for most dramatic screenplay goes to Mir. 12, the anthrax narrative, 

and for best actor goes to the author, Ps.-Basil, for his performance in Mir. 12. 

Conclusion 

Many of the essential elements of incubation are evident in the healing miracles 

of the text, though incubation is never directly mentioned. Collective healing may occur 

during the annual night vigil of Thekla's panegyris. Many of the healings occur at night 

at the temenos for suppliants who receive immediate healing after a visitation by Thekla. 

The Miracles differ from incubatory texts in several ways. The preparatory rites 

for incubation as recorded in the Asclepian iamata and in Christian healing collections 

are largely missing from the text and are only implied in that people prayed, wept tears, 

and sang. Thekla appears to and heals some people without even being asked. Although 

the conversion of unbelievers is encouraged, healing is extended regardless of then-

responses (with the exception of the city-wide ophthalmic epidemic). The violence 

regularly employed in other healing texts is miniscule in the Miracles. The magical 

moments of epiphanies so strikingly described elsewhere are apparent only in two of the 

miracles. Instead of the formulaic terminology associated with the practice of incubation, 

more simple words are employed. In describing Thekla's visitations, however, Ps.-Basil 
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does use language consonant with incubatory texts. My explanation is that Ps.-Basil 

deliberately shifts emphasis by suppressing expressions common to Asclepian iamata in 

regard to the practice of incubation while retaining the terminology in regard to 

epiphanies of the healer. He does this because his intent is not to present a text on healing 

but one that promotes the dynamis of Thekla. When compared to the Thaumata, the 

difference is obvious. Marcos writes about the contribution of the Thaumata to the 

history of medicine: 

Si exceptuamos los tratados medicos de los compiladores 
de Hipocrates y Galeno, pocos documentos aportaran mas 
datos sobre la praxis medicinal de la epoca bizantina.1098 

A similar conclusion could never be made in regard to the Miracles of Thekla. 

That several of the non-healing miracles in the collection are incubatory in 

nature—for purposes of warning or directing, etc.—and for the most part are more 

dramatic instances than those of healing, demonstrates that healing is not Ps.-Basil's the 

primary focus. 

Healing plays a significant role in the Miracles but its inclusion is for the purpose 

of evoking awe and amazement for Thekla. That this is the primary intent of Ps.-Basil is 

underscored by the frequency (over one hundred fifty times) that the word thauma and its 

cognates are used in the text. 
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in the third century at Aigai in Cilicia. 
961 For St. Therapon, see Hamilton (1906), 179-134. The Encomium of St. Therapon was written in the 
early seventh century. Therapon was a Cyprian monk who later became a bishop. 
962 The Vita of St. Artemios (c. 660) by an anonymous author is a seventy-five-miracle corpus edited 
by A. Papadopoulos-Kerameus in Varia Sacra Graeca, St. Petersburg (1909), 1-79. Artemios 
specialized in maladies of the groin. 
963 For Cyrus and John, in addition to Marcos (1975), see Hamilton (1906), 143-58. 
964 It is interesting that St. Martin himself received a visitation from Thekla, Agnes and Mary. See 
Sulpicius Severus Dial. ii. 13, PL 20.210. For St. Martin and healing see, Rouselle (1990) and 
Rouselle (1976). See also Hamilton (1906), 161-3. 
965 For St. Menas, see Davis (2001), passim. 
966 Talbot (1983), 79ff. 
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967 Ps.-Basil was delivered from anthrax by St. Thekla; Sophronios was delivered from a serious eye 
condition by SS. Cyrus and John; and Gregory of Tours received healing many times from St. Martin 
from such ailments as dysentery, toothache, stomachache, and an embarrassing case of stuttering. (VM 
2.1,2; 4.1,2). 
968 Cosmas and Damian, Mir. 17; Artemios Mir. 6. 
969 Mir. 14.30-41. 
970 L6pez-Salv& (1972-3), 283, sees evidence for collective incubation in the two miracles that concern 
Thekla's annual panegyris: Mir. 26 and 33. 
971 On its absence from the text, see Delehaye (1925), 52; Lopez-Salva (1972-3), 271. 
972 Such authorial comments by Ps.-Basil refer to that which is "customary" for someone or some 
group to do and are expressed by the words vduog, edog, ovvr/deg, elxdg. See, for example, Mir. 
9.80; 11.15 and 20 (contrasting Thekla's customary pity for those who are suffering to Sarpedon's 
customary trickery and lack of compassion); 12.37 (customary practice of doctors to consult with one 
another); and 38.12 (the account of Alypios which we will discuss below). Of the approximately 
sixteen of these comments, six apply to Thekla and only one of the six pertains to healing. The data do 
not support Ldpez-Salva's suggestion that explicit details in regard to incubation absent from the text 
are in some way signaled to its informed audience by the phrase "as was her custom." 
973 Mir. 12,18,19,24,25,32, 38, 39, and 40. Some of the non-healing miracles that display elements 
of incubation include Mir. 17,19, 29,32,43, and 46. Dagron and I differ as to which category certain 
miracles should be assigned. A more exact criterion to determine instances of incubation is required. 
974 Lopez-Salva (1972-3), 280. 
975 See Ldpez-Salva (1972-3), 270-281. 
976 Dagron (1978), 103. 
977 See, in particular, Marcos (1975), 27-40. For technical terminology, see Marcos (1975), 27,34,62-
3. 
978 I heartily concur with Marcos (1975) that philology is essential to an examination of texts. 
Strangely, however, the miracle in our text that contains the highest frequency of incubatory terms and 
individual incubatory elements, Mir. 32, by context cannot be interpreted as a case of incubation but 
simply as an incident that occurred at Thekla's temenos during the night (as I discuss in the next 
section on "Dreams"). 
979 Marcos (1975), 34. 
980 See Mr . 12.19,25,59, and 94; 17.36; 33.36; 46.3. 
981 Mir. 12.39 (in NT only occurs as a verb imoxe'mop.ai). 
982 Mir. 30.,22. 
9S3Mir. 12.95; 18.9; 30.18 and 31; 34.28; 35.15; 41.18. 
984 Angels in Matt. 1:20,2:13 and 19; Elijah in Luke 9:8; Jesus in Mark 16:9. 
985 Mir. 7.27; 11.36; 12.32,34,54,65, and 89; 29.35,40, and 42; 31.8 andl6; 33.39 and 49; 34.36. 
986 Mr . 7.23; 18.9; 25.17; 30.31; 38.12 and 36; 41.18 and 29. See Marcos (1975), 34. 
987 Mir. introduction 84 and 95; 1.6; 7.23; 9.47; 10.41; 1123; 17.38; 21.23; 22.7-8; 27.32; 38.11. 
Unlike many other of Ps.-Basil's lexical choices, the word <poixd£a) does not occur in the NT. 
Johnson stresses the sense of "haunting" connected to em^oixda) which Ps.-Basil so often uses to 
describe an epiphany of Thekla. See Johnson (2006), 13,121-3,147,150. 
9881 owe this insight to Dr. Haijo Westra. 
989 Ai.Plut. 659-738. 
990 For citations of both Christian and classical allusions to dreaming, see Talbot (1983), 139. 
991 Mir. 18.9; 41.18. 
992 Mir. 35.13-14. Also, Horn. //. 10.496: xaxdv ydg ovag xetyakfjcfriv eneaxrj. 
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993 Ps.-Basil viewed Thekla's absence as equally as significant as her presence (Mir. 41.32): xd ye 
dnofinaduevov ndkw evdnkov fjv. 
994 Mir. 12.100-1. 
995 Mir. 46.13. 
996 Mir. 11.40-1. In his depiction of Thekla as "a dove," Ps.-Basil may be linking her role in this 
instance with that of the prophetic priestesses at Dodona who were also called (jiekeiat) while, in the 
next miracle, he links her to Paul by means of the Macedonian connection. 
997 Mir. 26.10-14. 
998 Not only do the Miracles record Thekla's visitations, Evag. Schol. (2000), Hist. Eccl. 8, gives the 
account of the Emperor Zeno's vision of Thekla during which she promised that his empire would be 
restored, after which he marched his army towards Constantinople and defeated his enemy Basilicus. 
Out of thanksgiving, Zeno dedicated a church at the temenos and "beautified it with many and 
Imperial sacred gifts." 
999 See Marcos (1975), 24, n. 6 and 25, n. 7. Also see Lopez-SaM (1972-3), 271. 
IOOO jfusser (1999), 188, refers to Oppenheim's 1956 claim of unintentional incubation. See 
Oppenheim ([1956] 2008), 187-9. Oppenheim (188) states, "As a special case must be regarded 
dreams seen by priests who sleep in the sanctuary but who neither provoke nor expect such 
experiences." He cites the experience of the biblical prophet Samuel (I Samuel 3: Iff) as an example. 
1001 See Marcos (1975), 25, n. 7 and 26. For dreams and visions in the NT, Marcos highly recommends 
the "magnifico libro" by Lindblom (1968), 25-114. For a modern account of Christian incubation see 
the study by Vazquez de Parga et al. (1948-1949). 
1002 jjjg shepherd interacts with Hermas in chapters 31 through 81. According to Dr. Haijo Westra, 
the dream became a structural element of a much favored allegorical genre in the Middle Ages, the so-
called "vision literature." 
1003 Cox-Miller (1994), 205. 
1004 Jer. Ep. 22.30.3-5. In later years, Jerome (Ep. 70) accommodated the use of classical texts within a 
Christian context. 
1005 Qj. j^yss. Macr.; for Caesarius, see De rebus suis 2.1.1.165-229. 
1006 Gr. Nyss. Macr. 2.21-35/ (PG 46.961B). 
1007 See Mir. 14.32; 18.19; 29.40; 31. For the distinction between vnag and ovag, see Dagron (1978), 
105. 
1008 Cox-Miller (1994), 206. 
1009 Cox-Miller (1994), 217. 
1010 Cox-Miller (1994), 231. 
1011 Husser (1999), 103. 
1012 Alypios lies on a couch (xkivrf) 38.53 at the temenos; but the pregnant Bassiane has a bed (xolxrf) 
there. Two women devotees of Thekla are "bedpartners" and share a bed (xoixrj) at the temenos (Mir. 
48.8) 
1013 Arn. Adv. nat. 7.1.63-5 (CSEL 4 (1875) 43-6). 
1014 Prodomos, Ep. 6 (PG 133). 
1015 Mir. 8.6-14. 
»oi6 p o r broken \egS^ s e e ^ r 8 and 17, and two incidents in 18; for eye ailments, see Mir. 23,24,25, 
and 37; unspecified illnesses are mentioned in Mir. 14, 38, and 39; for slipped vertebrae, see Mir. 7; 
for kidneys, see Mir. 40; for scrofula, see Mir. 11; for anthrax, see Mir. 12; for disfigured face, see 
Mir. 42; for pregnancy, see Mir. 19; and for ear infection, see Mir. 41. 
1017 Demonic possession is certainly a significant occurrence in the Gospels as well. 
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wis p o r t j , e r e suits of Talbot's research, see Talbot (1983), 17; and for ninth and tenth centuries, see 
Talbot (2002), 158. 
1019 Talbot (1983), 88-9. 
1020 In the Miracles, there is one case of unresolved injury (Mir. 10). A workman trying to deface a 
holy inscription at the temenos fell from his ladder and crushed his feet. He was "healed" spiritually 
but we can only assume that he received physical healing as well. The addition of this injury increases 
the incidence of broken bones in this miracle collection. 
1021 Mir. 17.39-42. 
1022 Mir. 8. 
1023 Mir. 18.11-12. 
1024 See Matt. 8:5-13; 9:1-7; Acts 3:6-8; 9:32-4. 
1025 De materia medica. 1.30. See Riddle (1993), 110. 
1026 Marcos (1975), 108-9. 
1027 Dagron (1978), 391, n . l . 
1028 Herod. 2.84. 
1029 Mr . 24. 
1030 Miracula 30, translation by Talbot (1983), 81. 
1031 Miracula 38, translation by Talbot (1983), 89 
1032 Mir. 24.10-20. 
1033 p o r s c r o f u i a > s e e Marcos (1975), 110. A case of scrofula is recorded in the Thaumata of Cyrus and 
John in Mir. 1.58. In that case, the prescription for the disease was to mix the sacred wax from candles 
with bread and to apply it as a plaster. According to Foss (2002), 142 and n. 72, a perfumed oil 
emanated from the tomb of Niketas the Patrician near the Black Sea that was thought to cure both 
scrofula and blindness. 
1034 Mr . 25-30. 
1035 Mir. 11.37-45. 
1036 There was a practice of burning pieces of saint's clothing and inhaling the fumes, however. For the 
practice, see Talbot (1983), 19 and n. 32. 
1037 Also departing from the ubiquitous classical topos in regard to the inability of doctors, is a passage 
from the apocryphal book of Ecclesiasticus: 

Honor physicians for their services for the Lord created them: for 
their gift of healing comes from the Most High, and they are 
rewarded by the king. The skill of physicians makes them 
distinguished and in the presence of the great they are admired. The 
Lord created medicines out of the earth and the sensible will not 
despise them. Was not water made sweet with a tree in order that its 
power might be known? And He gave skill to human beings that He 
might be glorified in his marvellous works. By them the physician 
heals and takes away pain; the pharmacist makes a mixture from 
them. God's works will never be finished; and from Him health 
spreads over all the earth. (Ecclesiasticus 38: 1-8, trans, in Kee 
(1994), 96). 

1038 Miracula 67, translation by Talbot (1983), 117. 
1039 Mir. 14. 
1040 Augustine, Exposition on Psalm 85.9. Boulding's translation in Rotelle (2002), 230. 
1041 Ldpez-Salva (1972-3), 318. 
1042 Vikan (1984), 86. 
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1043 Cisterns within monastic communities provided protection as well as water. The fourth-century 
ascetic Melania built a monastery for virgins "whom she trained as a group from the first not to 
associate with a man. She constructed for them a cistern (evdov vdglov) within the monastery and 
supplied all their bodily needs, saying to them, 'I myself will properly attend to everything for you 
...and I will not let you lack any necessities [even in regard to water supply]. Only be warned about 
associating with men." Life of Melania 41, translation by Clark (1984), 55. 
1044 Lopez-Salvd (1972-3), 318, comments on the classical persuasion that the dynamis of a divinity 
emanated from his/her finger. See Artem. 5.89. She also identifies (p. 317) water, as Thekla used it in 
this miracle, as the principal therapeutic element in the iamata and as a medium for the dynamis of the 
healer. She cites Mr'r. 36, in which the sick animals "drank health" as an example of the cathartic 
power of water. 
1045 Daphne was a resort area near Antioch. About Daphne, Libanius wrote: 

When a man see [Daphne] he cannot but cry out and leap for joy 
and skip and clap his hands and bless himself for seeing the 
sight....there pours upon the beholder's eyes...the shady paths, the 
choruses of singing birds, the even breeze, the odors sweeter than 
spices....The place is so helpful to the body that if you leave after 
even a brief stay, you will go away healthier than when you came. 
(Oration 11.236, trans, in Downey (1962), 36-7) 

1046 Despite the reference to Daphne, the passage also shares parallels with the account of the Jewish 
children in the fiery furnace in the apocryphal book of Azariah: 

But the angel of the Lord came down into the furnace to be with 
Azariah and his companions and drove the fiery flame out of the 
furnace and made the inside of the furnace as though a moist wind 
were whistling through it. The fire did not touch them at all and 
caused them no pain or distress. (Azariah 26-7, trans, in Kee (1994), 
122) 

1047 St. John the Almsgiver 7. Dawes and Baynes (1977), 203. This passage from the vita of St. John 
the Almsgiver is particularly precious for, as Schmitt Pantel (2000), 299, states, "Prior to Christian 
accounts of miracles we have little information about childbirth among the poor." St. John the 
Merciful (Ekeijucov) was patriarch of Alexandria in the early seventh century and was an associate of 
Sophronios and John Moschos both of whom wrote his vita. 
io48 ^ Asklepian cure effected by the mixing of altar ash (an ingredient of soap) and wine is recorded 
on an inscription at Tiber. IG 14.966. OGIS 1173. For more on Asklepian temples, see above, note 
949 and page 306. 
1049 A reference to cosmetics and the disfigurement of the face is found In Jerome's letter (Ep. 107.15) 
to Eustochium about her mother Paula. Jerome records the episode in which, in response to his 
exhortations that she should rest her eyes from tears so that they might be preserved for the reading of 
the Gospels, Paula replied, "I must disfigure this face which contrary to God's commandment, I 
<previously> painted with rouge, lead, and antimony." 
1050Marcos (1975), 111. 
1051 August. Exp. ep. ad Galatas 56.15-17. Translated by Plumer (2003), 221-225. 
1052 K6tting(1950), 218, for examples of these remedies in the miracles of Cosmas and Damian. He 
also cites their use as eulogiae. Also see Dagron (1978), 106, n. 4. 
1053 Patlagean is cited in Talbot (2002), 161. 
1054 Talbot (2002), 159-60. As an example see the vita of St. Theodore the Sykeote. In section 112, 
Theodore saves a boy who fell into a cauldron of boiling liquid by anointing him with oil from the 
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"sleepless lamp." Also see Los Thaumata, (Mir. 50) Cyrus and John affirm that the oil is powerful 
against all sicknesses. 
1055 Talbot (2002), 161. 
1056 Myrtle Wood 130-5. This is a very revealing passage as to how the Isaurian community may have 
viewed Thekla and Christians in general. The father of the crippled girl instructs his wife to transport 
their daughter by night because as he explains, "I am a leader of the city and I am afraid to go off <to 
Thekla> for I think she happens <to be one> of the Galileans, and if I go off to her, the city <will> 
learn and they <will> hand me over to the fire." A person walked a fine line when he was a chief of 
the Isaurians. 
1057 Mir. 17.25. 
1058 Mir. 18.34. 
1059 Wipszycka (1970), 511-25. 
1060 Judge (1977), 89. 
1061 Marcos (1975), 52, n. 30. 
1062 Fengren (1988), 794 and 797. 
1063 In regard to their liturgical functions, Fengren (1988), 794 and n. 3 cites Ewa Wipszycka (1970), 
513-5. Parabalani is thought by many to come from the word Tiagafidkkeodai "to risk;" another 
expalanation is provided by Cabrol: "Une autre etymolygie tire plaisamment parabalani de 
aagafiokij, parabole, parce que les medecins usent volontiers de paraboles et paraissent au vulgaire 
d'autant plus savants qu'ils sont plus loquaces." Leclercq and Cabrol, (1920-1953), 13.2, s.v. col. 
1574-8, esp. 1578. 
1064 See Fengren (1988), 794. This maverick group of care-givers grew unruly over time. At the 
Robbers' Council, they were even conscripted by Cyrus to intimidate the opposition. They were also 
implicated in the Alexandrian riots during which the pagan female philosopher Hypatia was murdered. 
See Socrates, HE 7.15. Theodosius II described them as qui ad curanda debilium aegra copora 
deputantur but passed legislation to curtail their activities. Rulings limiting the excesses of the 
parabalani are contained in the Cod. Theod. 16.2.42/416 and 43/18 and the Cod. lust. 1.3.17-18. They 
were also actively involved in violence and intimidation against the opponents of Cyril during the 
Robbers' Council in 449 in Ephesus. 
1065 According to Marcos (1975), 52, the philoponoi are mentioned frequently in Sophronius' account 
of the miracles of Cyrus and John. Sophronius describes the philoponoi as the strong among the weak 
(eg avxcbv de eiai xwv aodevwv oi dvvdfievoi), Marcos renders the phrase as "the convalescent 
sick" and sees them as helping to execute that which the Saints ordered during incubation to those 
who were ill. Kugener (as cited by Marcos (1975), 52 and n. 30), writes that the philoponoi "sont 
appell6s en d'autres lieux zelateurs et dans d'autres encore compagnons." 
1066 jjaQtfg occurs thirteen times in the text (twice in reference to the author's anthrax), nadog does 
not occur in the NT but rather itd0n/j,a for "suffering, affliction." 
1067 Mir. 12.12; 38.34; 40.6 (twice). 
1068 Mir. 12.32. 
1069 King (1998), 123-6. 
1070 Stark (1996). 
1071 The second-century journal of Aelius Aristides, who has been described as a "professional patient 
who enjoyed his bad health," reflects the experience of the chronically ill and the health care 
alternatives available to them. See Aelius Aristides (1981). 
1072 For example, see Aristides, HL 2.5,63. For a comprehensive list including inscriptionary citations, 
see Horstmanshoff (2004), 328-9, n. 10. 
1073 Mir. 11.10-2. 
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1074 Mir. 12.14-16. 
1075 Mir. 25.10-12. See also Mir. 14.27-8; 18.28-31; 38.4-6. 
1076 Mir. 14,18 (Aba), 19,23,24,38,39, and 42. 
1077 Mir. 14 and 24 respectively. 
1078 Mir. 7,8,12,17,18, and 41. 
1079 Mr. 25 and 37. 
' " M r . 11 and 40. 
1081 Lopez-Salva (1972-3), 268. 
1082Life 10.8 and 14; 24.29; 25.25. 
1083 Thekia a i s o delivered the city from an eye epidemic. 
io84 jyng (iQQg^ io9. We might call to mind here the case of Gorgonia, Gregory of Nazianzus' sister, 
who, for modesty's sake, though she had been trampled by a team of mules and had broken bones and 
internal injuries, would not submit to examination by doctors but instead "betook herself to the 
Physician of all." A second time, suffering from a severe illness, she obtained healing by anointing 
herself with the elements of the eucharist. (Greg. Naz. Or. 8.15-8). Gregory of Nyssa's sister Macrina 
also refused medical help with a tumor of the breast because she "judged it worse than the pain to 
uncover any part of her body to a stranger's eyes". Gr. Nyss. Macr. 992. 
msMir. 14,18b, 39, and 40. 
1086 Marcos (1975), 40. 
1087 Mir. 7.23; 17.37; 18.9; 25.17; 38.12; 41.18; 38.42-4. 
1088 See, for example, Los Thaumata, Miracles 13; 8; 23; 37; 41 and the Miracles of Artemios 3; 4; 7; 
9; 12; 13; 28; 32; 41; 58 as cited by Marcos (1975), 41. 
1O89M>.14.30. 
1090 Mir. 12.21-2 and 33-4. 
1091 Marcos (1975), 42. 
1092 Mir. 25.34-40. 
1093 Mir. 25.6 and 49-53. 
1094 See Marcos (1975), 67-70. Marcos (1975), 70, sees the proselytism by punishment as evidence of 
the "monastic intolerance of the age." 
1095 Acts 9.1-19, esp. .9; Acts 22.4-17. 
1096 See Marcos (1975), 42. Marcos (1975), 73, regards the number three as having almost magical 
properties in Los Thaumata. I appreciate Dr. G. Francine Michaud's comment to me that perhaps it 
has "trinitarian reference". 
1097 Ldpez-SaM (1972-3), 280. 
1098 Marcos (1975), 227. 
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CHAPTER 13: 

RECEPTION OF THE MIRACLES 

Thekla's story, as related in the ATh, was well-known and widely circulated in 

late antiquity and early Byzantine times. There were alternate endings for the ATh and 

her story was told in different traditions with adjustments suitable to the respective 

cultures. Methodius' Symposium of the Ten Virgins stands outside the Thekla cycle as 

presented in the ATh and was also well-received. Various aspects of Thekla's story were 

referenced in homilies, poems, sermons, martyrologies, hymns, and liturgical rites. There 

are numerous visual representations of the scenes from her sufferings and trials as told in 

the ATh but none from the expansion of the ATh by Ps.-Basil in the Life. 

Missing References to the Miracles 

And while references to Thekla and her story continue long after the composition 

of the Miracles, to date, none can be directly connected with material from the Miracles. 

Only four manuscripts of the Miracles ate now extant. As already noted, those 

manuscripts were misattributed for most of their history to Ps.-Basil's archnemesis Basil, 

the bishop of Seleucia. 

Only three references to Thekla in other sources may be in traced to the Life— 

and, of those, only one might have links to the Miracles as well. These include the 

reference to Thekla's "living disappearance" into the ground by Severus of Antioch in 

Oratio 97 which may be drawn from the Life (or simply from the alternate ending of the 

ATh in Greek that includes the account of Thekla's burial at Rome), that alternate ending 

itself and the Myrtle Wood account with its mention of Achaios. 
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Achaios is mentioned both in the Life and in the Myrtle Wood (51-3) but not in the 

Miracles. In the Life, Ps.-Basil refers, however, to his and Achaios' plan to compose a 

second work on Thekla (i.e. her miracles). Achaios is named in the Life's prologue as the 

human agency or, as Johnson puts it, "the individual impetus," through which Ps.-Basil 

was encouraged to write the Life or "history of the Apostle [Thekla]:" 

But, on the one hand, I have come to the history of the 
Apostle and Martyr, Thekla, often provoked by a divine 
voice [Thekla's] and, on the other hand, directed by the 
advice of a very fine man—I mean Achaios, an excellent 
person and a very wise one.1099 

Some argue that Achaios may have been a pure invention by Ps.-Basil patterned 

after Theophilos, the dedicatee for whom the Evangelist Luke wrote the biblical Acts of 

the Apostles (which some scholars also suggest is a literary convention—so much for the 

inerrant word of God). Ps.-Basil himself draws a connection between his partnership with 

Achaios and that of Luke and Theophilos: 

But [I have undertaken this work] that we might adorn 
(xoapr)ocopev) ourselves by this holy task, and that we 
might fulfill this—a vow which we agonized over long ago, 
and that we might make known to humans hereafter the 
person who encouraged us to do this work. Just as, 
therefore, the admirable Luke has clearly done in the divine 
Gospels and in the composition about the apostles, by 
placing at the beginning Theophilos, to whom he dedicated 
also his entire work of divine writings. And thus I shall 
begin the history of the maiden.1100 

Achaios is referenced, though not by name, in the closing lines of the Life when 

Ps.-Basil contemplates moving on to the next project, the composition of the Miracles: 

O Virgin, Martyr, and Apostle, may it be that the one who 
has commissioned us—I mean the holy man and your 
protege (xgdcpipov)1101- and me who have been prevailed 
upon and for a long time have been striving to bring to 
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fruition this desire that in some way or other an account be 
made of your deeds—may it be that we always meet with 
your mercy and good-will.1102 

In the Myrtle Wood, Achaios appears again. Here we learn that he is a descendant 

of a pagan priest of Seleucia, who after a brief and unsettling encounter with Thekla, 

described her likeness to a painter and commissioned a portrait of her "which he 

treasured in his own house having come to believe in the message of the Apostle 

[Thekla]." The portrait was passed down through the priest's family and finally to the 

"illustrious Achaios" who is described as a learned sophist, a Christian, and a guardian 

(jtaga/uovdgiog) of Thekla's martyrion. Achaios generously provided copies of 

Thekla's portrait to those who desired them and at the time of his burial, the portrait was 

made accessible to the public.1103 It is conceivable that Achaios, with such strong ties to 

Thekla and her temenos, might well have been involved in securing her story for 

posterity. We actually learn more explicit details about Achaios in the narratives than we 

do about Ps.-Basil. The fact that Achaios also appears in the Myrtle Wood, a work by an 

author other than Ps.-Basil, and in a context other than that of dedicatee, suggests that he 

was no mere fabrication. To date, the Myrtle Wood, in its inclusion of Achaios, is the 

only extant textual link to the Miracles and only by way of its organic association with 

the Life. Neither is there any extant iconographic representation of scenes from the 

Miracles. 

Why a Lack of Reception of the L&M? 

The question arises as to why, though Thekla was universally esteemed, the Life 

& Miracles met with such an unremarkable reception. There are twelve extant 
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manuscripts of the Life, four of which contain the only known copies of the Miracles. 

There are a number of factors to consider in regard to its reception. 

Some scholars suggest that there may have been a damnatio of the Life & 

Miracles?104 A damnatio could have been sparked by the strained relationship between 

Ps.-Basil and Bishop Basil, or by the unidentified issue behind the author's 

excommunication, or by the subtle battle for supremacy of the texts about Thekla (the 

traditional ATh, Ps.-Basil's L&M, and Basil's poem about Thekla) or by tension between 

the ascetic way of life at Hagia Thekla which represented older traditions1105 and with 

which Ps.-Basil aligned himself versus that of the urban ecclesiastics of Seleucia. 

Another influencing factor in the reception of the Miracles may have been the 

very ethnicity of the work. In an effort to establish the work's credibility, Ps.-Basil strove 

to anchor his narrative with facts: "persons, names and places." His conscious attention to 

validation and verification, however, also served to heighten the localized nature of the 

work, thereby distancing it from the global Christian community. Schulenburg addresses 

this phenomenon: 

Despite ideological attempts at universal appeal, many of 
the local cults of the holy dead remained rather localized 
reflecting local roots and regional interests. This seems to 
have been especially true for female saints.1106 

Ps.-Basil intent was for the text's universal application; the picture that emerged from the 

Miracles, however, was distinctly regional. 

Throughout their long history, the Isaurians of Rough Cilicia were regarded as the 

"other" and as being beyond the pale of civilization—and even as a bane to civilization. 

This wild, untamed region birthed a slightly different Christianity that was in some 
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respects out of step with and unfamiliar to the greater Church. The extreme religious 

tolerance displayed in the text, the high place accorded to women and marriage (so 

reflective of central Asiatic society and Isaurians in particular),1107 and the picture it 

advanced of Thekla as a warrior-saint (so perfect for Isauria) may well have struck an 

unfamiliar and perhaps disconcerting note to those beyond the borders of Rough Cilicia. 

As we have noted already, according to the vita of the Isaurian St. Konon, even 

St. Paul himself was not up to the job of evangelizing such a violent people! The degree 

to which Thekla is portrayed as a warrior diminishes and dissipates as one moves 

outward from the epicentre of her cult at Hagia Thekla and the borders of Rough Cilicia. 

The representation of Thekla's warlike spirit is directly proportional to proximity to her 

territory. We have already seen that, in the western empire, Thekla functioned more in 

the way of an ideal—as the Virgin-Martyr.1108 In the east, however, she was patroness 

saint of the Isaurians and of the Emperor Zeno, who himself was an Isaurian and despised 

by many for being so.1109 While, in time, many Isaurians embraced Christianity (and even 

figured among the chief builders of the Hagia Sophia and participated in the construction 

of St. Symenon's monastery at the Wondrous Mountain), Isaurian insurrectionists 

continued to cause unrest to the point that the Emperor Anastasius, at the end of the fifth 

century, ordered a mass relocation of the Isaurian people, moving them away from their 

mountain strongholds to lowlands in far away Thrace.1110 The ethnicity attached to the 

Life & Miracles may not have recommended it to the majority of Christendom. 

The Miracles functioned as a foundation legend for Seleucia but there were other 

competing cult centers of Thekla devotion. That factor may have contributed to a 

suppression of the text in other places. 
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Another consideration is the point in the development of hagiographical texts that 

the fifth-century Life & Miracles was composed. Most miracle collections were compiled 

a good deal later than the text—in the seventh century or beyond.1111 At the time Ps.-Basil 

conceived and created his work, there was no formal or formulaic structure for Christian 

miracle collections. He could only look to classical models for his literary endeavours. 

The Life & Miracles stands at the beginning of a new genre and, as we have seen in a 

previous section, it was composed for two distinctly different audiences—a Christian one 

and a sophisticated one that was not yet persuaded. Ps.-Basil's was an original, creative, 

and bold venture. 

It is to be expected that his non-Christian readership would not preserve the work, 

while a later Christian audience may have found the parts designed to capture and arrest 

the attention of an unbelieving world inappropriate devotional material. 

The Non-Reception of the Miracles 

Ps.-Basil's express desire was the future success and reception of his life work: 

Hereafter, it would be up to you [Thekla] now also to 
perform this <miracle> along with the others: on the one 
hand, the reception of these small and insignificant 
<writings> offered to you from small and insignificant 
<beginnings> and, on the other hand, the presentation of 
them as great and wonderful...So now, pour forth and 
bestow your copious and abundant grace on these 
<writings>, that I ever may be regarded highly or become 
so you through you and your grace.1112 

It seems that Thekla did not come through for him on this one. 

As the manuscript tradition suggests, the Life was more favourably received than 

the Miracles. The Life was an expansion (and an orthodox one at that) of the ATh which, 
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while not included among the canonical books,1113 was esteemed by many Christians 

(Egeria, for one) and regarded as authentic, despite Tertullian's harangue. 

In the Symposium, Methodius implicitly cites the ATh as a foundation for 

Thekla's authority to speak. Arete introduces Thekla's discourse with this endorsement: 

We know that you [Thekla] are second to none in your 
grasp of philosophy and universal culture, and I need 
hardly mention that you were instructed in divine and 
evangelical doctrine by Paul himself.1114 

Another factor that may have contributed to the lukewarm reception of the 

Miracles is what Johnson identifies as Ps.-Basil's "singular vision" of Thekla: 

[It] is idiosyncratic and does not correspond to anyone 
else's picture of Thekla: neither that of TertuUian, 
Methodius, Egeria, or Gregory of Nazianzus.1115 

Johnson's reflections on the plight of the Life & Miracles are worthy of reflection: 

Thus, it is a sad conclusion to the saga of this author that, 
despite his extensive reworking and adornment of the 
received tradition, his unique reading of Thecla's local 
legend in the L&M was ultimately unsuccessful in the 
Byzantine literary world. ..Consequently, no mention of the 
L&M occurs outside the twelve Byzantine manuscripts that 
preserve it [the eight of the Life and the four of the 
Miracles]. This is a silence which testifies more, one would 
hope, to the long term resonance of Thecla's association 
with the Apostle Paul than it does to the literary success of 
the L&M in overturning that tradition.1116 

The Life's popularity rode on the coattails of the ATh, while the reception of the 

Miracles, which were more idiosyncratic and regional, was linked to that of the Life's. 

Ps.-Basil could perhaps take comfort in that, while only four manuscripts of his Miracles 

are extant today, not one copy survives of the poem of Thekla's life (attested by 

Photius)1117 by Basil of Seleucia, his arch rival. 
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A final consideration that may have influenced the survival of the text—tied as it 

was to Hagia Thekla—is the subsequent history of the region itself. A large number of 

the Isaurian population was resettled in the west; others became builders in 

Constantinople and eastward in Syria; others still served in the military; Arab invasions 

swept through the region; many monastics sought refuge in the west; and pilgrimage to 

Hagia Thekla sharply declined. The memory of the text and the temenos may have 

blurred and been swept away with the tide of time—but Thekla's story endured. 



358 

Notes to Chapter 13 

1099 Life prologue 31-4. 
1100 Life prologue 40-7. 
1101 The word xgo<f>ifiov suggests that Achaios, when he was young, was in some sense under the 
tutelage of Thekla, perhaps raised at her temenos. The word is used only one other time in the Life & 
Miracles, in Mir. 11.19, to describe the young lad, born of Christian parents, but brought by his pagan 
grandmother to Hagia Thekla for healing. Thekla heals him, we are told, in part because he was her 
xgd<piuog. 
1102 Life 28.53-9. 
1103 Myrtle Wood 26-50. Dagron sees this episode with the veneration of a portrait as an indication that 
it was written during a period when icons were an issue. 
1104 See Krueger (2004), 92. 
1105 Johnson (2006,20 and n. 10), in his literary study of the Life & Miracles, remarks on the meaning 
of Achaios' name that it might serve to invoke older and purer ways. Certainly Ps.-Basil expresses his 
desire for a "recovery" in the epilogue of the Miracles when he writes: 

With these things in mind, O Virgin, grant that we may be seen 
again in the holy rostrum of the holy pulpit of this church, preaching 
those things that are divinely ordained and many other topics which 
are customarily preached in the churches...and recovering again the 
traditions (xd avvr\dn xofugofievovg ndkiv), the power to 
persuade those listening, the reverence, the advancement of the 
people, and the increase of faith and piety. (Mir. epilogue 36-8) 

1106 Schulenburg (1998), 25. See also, Schulenburg (1990), 287. 
1107 As an example, consider the Isaurian pirate princess Aba who successfully negotiated terms with 
Cleopatra and Mark Antony. See Strabo 14.5.10. 
1108 Hayne (1994), 210,211,212.; Pesthy (1996), 175. 
1109 In the fifth century, Isaurians and the Emperor Zeno were explicitly despised due to their race: 
Joshua the Stylite, 12.14; Cod. Theod. 9.35.7; Eunapius, Hist.frg. 71.4 (Blockley); Candidus, frg. 1 
(Blockley); Malchus, frg. 22; John of Antioch frg. 24b; Evag. Schol. Hist. eccl. 3.29. For more on the 
Isaurians as a distinct ethnic entity, see Honey (2006b), 49, n. 13. 
mo p o r m o r e o n the Isaurians and their perspective on the conflicts, see Honey (2006b), 47-55. 
1111 The vita of St Antony of is a different nature and Augustine's record of miracles is more a journal. 
For a discussion and a select catalogue of Christian miracle collections, see Johnson (2006), Appendix 
3,239-43. The two collections closest to the Life & Miracles are the Miracles of St. Menas thought to 
have been composed in the fifth century (or later) and the Miracles of Cosmas and Damian dated to 
the sixth century with later redactions. 
1112 Life epilogue 12-14,17-19. 
1113 Schussler Fiorenza's statement, (1983), 173, that "in many regions this book [APTh] was regarded 
as canonical in the first three centuries" has been quoted by many later scholars. The claim, however, 
is completely unfounded and unsubstantiated and should be discontinued in scholarly discussion. 
1114 Meth. Symp. 8, Thekla's introduction by Arete. 
1115 Johnson (2006), 6 
1116 Johnson (2006), 226. 
1117 Phot. Bibl. 168. 
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CHAPTER 14: 

TRANSLATION OF THE MIRACLES OF ST. THEKLA 

AND THE MYRTLE WOOD 

A Note on the Text and the English Translation of the Miracles of St. Thekla 

and of the Myrtle Wood 

What follows is the first English translation of the Miracles of St. Thekla and my 

translation of the Myrtle Wood. I am indebted both to Dr. Haijo Westra who read and 

made suggestions for my first draft and to Dr. Elizabeth Bryson Bongie who 

consequently examined my translations and suggested improvements and provided 

constructive criticism. Without their help and encouragement, this project would not have 

been possible. 

The text used for the basis of my translation is that of Dagron's 1978 edition.11181 

have not examined the original manuscripts. In Miracle 14 an alternative reading has 

been preferred. 

Precisely because this is the first English translation, I have attempted to stay true 

to the text so as to provide a literal translation. That commitment, however, renders a less 

elegant version. (I hope to produce a more elegant one in the future once a careful 

semantic analysis of certain terms is complete). 

In the course of the translation, it became apparent that for Ps.-Basil some words 

have semantic fields that do not directly align with our usual translation of them. Some of 

these words, particularly architectural and building terms, I have chosen to simply 
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transliterate until such time as a detailed semantic analysis can be done: daimon, neos, 

naos, temenos, thalamos, martyrion, and nympheuterion. In this way, other scholars who 

access this translation as a resource for their own studies will not be misguided. Our 

understanding of certain terms (e.g. neos and temenos) surely would benefit from a 

comparison with archaeological data from the site itself. The archaeology of Hagia 

Thekla is discussed in Appendix A. 

Angled brackets < > and sometimes square brackets [ ] are used to indicate what 

is not in the Greek but has been included by way of [explanation] or <elaboration> of the 

original Greek sentence. 

A final note: in the course of my actual translation of the Miracles certain aspects 

relating to Ps.-Basil's stylistics caught my attention but lay beyond the scope of this 

study. A stylistic analysis as a basis for comparison with other miracle collections would 

be highly desirable. A stylistic analysis could also settle the question of authorship if any 

doubt still remains; however, there seems to be no detailed stylistic analysis of Ps.-Basil's 

Greek prose,1119 nor established criteria for such a study. 

In this regard, Christian H0gel's study of Symenon Metaphrastes: Rewriting and 

Canonization may be helpful. H0gel follows his observation that "style is a very flickery 

concept" with a list of elements that may be identified as part of Metaphrastic style.1120 

H0gel's list may provide a useful starting point for determining a methodology for Ps.-

Basil's Late Classical/Early Byzantine Greek prose style. 

In a similar vein, I identify the Myrtle Wood as the work of an author other than 

Ps.-Basil based on disparate phrasing in the two texts. I mention here but two in way of 

example. Ps.-Basil regularly refers to Seleucia with such sentiment as "this our city" 
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while the author of the Myrtle Wood never refers to the city in a possessive sense but 

rather as "the city of the Seleucians". While both texts contain triune formulas for 

Thekla—Apostle, Martyr, and Virgin—the ordering of the terms in the Life & Miracles 

and the Myrtle Wood differs in regard to priority of emphasis (as discussed in Chapter 3). 

Even without the benefit of detailed stylistic and lexical analyses, these differences 

strongly suggest different authorship. 
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The Miracles of St. Thekla 

Prologue 

By its very nature, truth above all adorns the praises attached to anyone or 

anything; and the two foundation stones of praise are primarily these: life and deeds. And 

so, since we have already presented many very fine stories about Thekla in the preceding 

account of her, it is necessary, then, to follow up what has already been related and to 

shed light on the truth. For this reason, without need for much reflection or effort, we 

have compiled her miracles in no particular order and have published them as well in a 

brief composition. Not all of them, however! Nor even the majority of them all, but a 

very few in total, and then only those miracles that have happened in our day or to those 

shortly before us and again of these only very few and only as many as we were able to 

collect from reliable men and women in order that it may not be possible for those who 

come across them to disbelieve what we have related before, but rather that they may 

harvest belief from the miracles being performed now and from those already performed 

and from her earlier struggles and trials. For this reason, we have mentioned persons, 

places, and names so that our readers will not only have no doubts about her miracles and 

life, but also will be able to have close at hand <the evidenco and to examine for 

themselves the truth of what we have said. 

Introduction 

The interpreters and the attendants of the oracular daemones1121 and the exegetes 

of the Pythian fantasies—I am speaking of the celebrated Zeus in Dodona and of Pythian 

Apollo in Delphi, or also of the Apollo who exercises prophetic powers by the Castalian 

spring, of Asclepius in Pergamum and in Epidaurus and also in nearby Aigai—have 



363 

given in writing many oracles and remedies for misfortunes. Some of these are fables and 

forgeries and inventions of the transcribers who desire to confer power and a certain 

strength and foresight upon the daemones; while others are plausible utterances and often 

even useful; they are also full of duplicity and ambiguities. As a result, those consulting 

them are always filled with perplexity, unable to know how to use the oracles, or when 

they have used them, wholly ruined by the predictions and oracles themselves. Actually 

in enigmas and riddles lies the ultimate goal of oracles. Because they have no direct 

access to the truth or means whereby they might predict the future clearly, whatever 

prophecies they make are obscure and devious besides misleading and meandering in a 

thousand directions, so that the failures <to interpret them properly> are not those of the 

daemones, but rather the fault of those who do not really understand the prophecies. 

For example, when Croesus consulted Apollo and inquired whether he was going 

to prevail over Cyrus—after Croesus had probably offered many prayers, and also many 

sacrifices and had donated money in the hope of a brilliant and decisive victory—the 

defeat of Cyrus—after all this, what does the amazing seer say? "After crossing the river 

Halys, Croesus will destroy a great kingdom." 

Either because Loxias1122 surrendered the interpretation to the one receiving it, or 

because he was wicked and betrayed the suppliant, or because he himself was also 

ignorant of how and in what manner the future would turn out, this oracle completely 

destroyed Croesus. For Croesus himself, seduced by this specious oracle, boldly crossed 

the river Halys in the hope of a brilliant and decisive victory. He met with Cyrus in battle, 

and though overcome by force, did not realize that he had himself destroyed his own 

great kingdom. Thus he left to the excellent oracle even an excuse that he had not 
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understood the answer, the god having prescribed the opposite—that neither should he 

cross the river Halys nor engage Cyrus since he would destroy his own great kingdom by 

doing so. And if someone would not believe me that these things were said by the most 

excellent Pythia and happened to Croesus, let him take up dear old Herodotus and from 

that source let him pick out for himself what is credible concerning these things.11231 pass 

over the other oracle concerning this Croesus and the mule that it said would reign and 

the deception by which Croesus was deceived, for after not many days, he did see the 

donkey ruling. This was Cyrus, the son of Cambyses the Persian, and of Mandana 

daughter of Astyages the Mede. The difference between these races was what the 

miraculous oracle referred to darkly, but the obscurity and the ambiguity "turned the 

trick." 

Such are, to cite a few examples out of so many, the oracles of the daemones: 

deceptive, evil, devious, specious and treacherous, completely shrouded in obscurity and 

wholly false. But it remains to be asked of what sort are the remedies and the predictions 

of the saints? Plain, true, straightforward, holy, complete, totally worthy of the God who 

has given them. Indeed there is no other way for the saints to prophesy to us except 

through the grace of Christ alone. Actually first they themselves experience it, and they 

redistribute it to those who ask, in the same way as stream beds, so to speak, drawing 

from a very high and sacred spring channel the sacred waters to those who are thirsty. 

Among these holy saints is the very great martyr Thekla, who is ever present, ever going 

to and fro, always listening to those who pray and ungrudgingly watching over everyone: 

the healthy, the sick; the cheerful, the disheartened; seafarers, wayfarers; those who are in 

danger and those who are not; individuals, groups, families, tribes, cities, peoples; 
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strangers and citizens alike; residents and foreigners; men and women; masters and 

servants; elderly and young; rich and poor; those in government; those in military; those 

in court cases; those at war and those at peace. Already she has appeared both to the Jews 

and to the Greeks many times and has manifested the same power to them—instead of 

counsel and instead of warnings, she provides her service. To put it briefly, continually 

present to humans through all kinds of gifts, she works miracles. Conversely, against all 

those who sin repeatedly and provoke her, she mobilizes her strength and anger, never 

neglecting those who live in a holy manner nor sparing those who commit unholy 

practices, at one time manifestly dealing the latter and at another time, the former, always 

demonstrating by these works in each case her severity as well as her love for mankind. 

For she did not dole out her services only when in the body and among humans and then 

stopped them after she died; on the contrary, she is in the company of angels, yet she is 

not absent from us even now, but in a better home and with more powerful aid she 

continues to care for and to watch over us. And to take only a small portion of the 

miracles, come now, let us relate those miracles which we have long known and those 

agreed upon by many, and of which we all have direct knowledge and experience, some 

that we have benefited from personally and others that we have heard about from those 

who benefited from them. I shall begin with those miracles she performed especially for 

herself and against the daemones. 

Miracle 1 

There is no one who does not know about our Sarpedon, for we have learned the 

ancient legend concerning him through books and stories.1124 As in days of old, because 
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of pagan beliefs unacceptable at this present time, but nonetheless with ancient roots, 

some know how this man, as a stranger and foreigner seeking his blood sister <Europa>, 

wandering, was brought to land here in these regions by the sea. Because of his ignorance 

of the topography, and of who was then reigning—this <king> was of divine lineage and 

his uncle, Kilix—he <Sarpedon> was killed since he somehow offended and got into a 

disagreement with the people of the region, and <Sarpedon> was buried near the sea wall 

and this beach. And therefore, he acquired both title of "daemon" and reputation as an 

oracle and seer, and therefore seeming to the foolish to be a god—for the long span of 

time produces such nonsense; men accept these stories without examination and make 

gods from myths. As soon as the Maiden arrived in this region and reached its borders 

and took possession of this summit, she reduced him again and rendered him silent. And 

to this day she keeps the multi-voiced oracle-giver silent, having built as a fortress 

against him the authoritative and royal word: "Silence! Be muzzled!" So then, he is 

silent, still and cowering. He even departed, I think, from his own tomb and site, yielding 

to humble men waiting patiently with prayers and entreaties, this place whether one 

wishes to call it tomb or temenos—but, hereafter, an abode of God. Such is the beginning 

of the miracles of the Martyr—one which no one still disputes, which those from here see 

with their own eyes, but at which all people are amazed. 

Miracle 2 

After this, Thekla attacked the nearby summit, which previously was named 

Kcoxvaiov ogog <the Wailing Mount?> but over time came to be known as the 

sanctuary of Athena Kanitis <xavixidog> after the old myth.1125 As if the mountain could 
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be a sanctuary of Athena! This site also is wrestled away from the daemon <Athena>, 

and placed under the lordship of Christ (just as it had been from the beginning) and now 

the place is occupied by martyrs as some lofty citadel by generals and warlords—and is 

now inhabited by holy men. For not even Pallas, the shield-bearer and the guardian of the 

city, could endure the assault of the Maiden—unarmed <though she was>, foreign, and 

without armour. 

Miracle 3 

In regard to the excellent Aphrodite, giving no account to her, with only a rebuke 

as to a wanton prostitute—she dismissed her and cast her out from the city, having armed 

against her a Diomedes of her own—Dexianos.1126 

Miracle 4 

Having accomplished these things, she turned the war effort against Zeus himself, 

the chief of the daemones. She conquered him with truly manly courage and banished 

him from the city as a tyrant, <and> a scoundrel. And she made his neos an abode for her 

teacher, Paul, just as Paul also had done for her in his city of Tarsus, so they could host 

one another and be hosted in turn and hospitably receive each other's citizens. And so 

Paul is the host for the people of Seleucia, and the Maiden is the host for those of Tarsus; 

and a considerable competition of a sort exists for these citizens, whether to run up to the 

apostle for his festival—or from there in like manner to go down for the feast of Thekla. 

And great is the rivalry that has grown among us all concerning this, one that especially 

befits a Christian people and their children. 
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Such are the Martyr's miracles against the daemones. It is impossible even for 

those who very much wish to disbelieve <the miracles> to disagree with them or not to 

speak of them at all or relate them to others. For who could deny those things so manifest 

to the eyes of all or claim they did not happen thus? The victory against such ancient 

daemones and so mighty a force of their worshippers arrayed against her—these 

consisted of entire cities and entire peoples—belongs only to God and the martyrs 

appointed by Him for this task. Just as Christ precisely apportioned specific saints 

specific cities and regions to cleanse the earth thoroughly, so also He apportioned this 

region to her, as He had Judea to Peter and the Nations <Gentiles> to Paul. But we must 

pass on now to the remaining miracles of the Martyr, but this must be by way of preface: 

it was neither simple nor easy for all people to encounter God—so sublime and lofty His 

power—accessible neither to angels nor archangels, and much less to people. For they are 

hindered from perceiving that divine voice either because of their way of life or their 

character or both; and the more so in as much as mankind is always attracted by danger 

and pierced by many diverse griefs and sorrows. But God, who loves mankind and is 

most merciful and generous, sows His saints on the earth in the same way He would 

assign the world to the finest doctors. He has done this so that they <the saints>, on the 

one hand, being in some way nearer, can perform miracles with no difficulty for those 

who are in need of them, able to give ear immediately and to supply the remedy. On the 

other hand, through God's grace and might, the saints can perform great miracles that in 

particular require His aid—as emissaries, intercessors, and advocates on behalf of 

nations, cities, races and peoples, against plagues, famines, wars, droughts, earthquakes, 

and whatever the hand of God alone can effectively restrain and halt. 
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And so it follows that the great martyr, Thekla, granted great power and 

commissioned for this by Christ, our common King, often ended famine, wiped out 

plague, quenched drought, broke off wars, delivered up enemies, saved cities, guarded 

homes, and gave bounteously to all who asked—collectively and individually—but only 

if one asked for something useful and appropriate, at the same time committing to a life 

in every way worthy to receive something, but one who is unclean and unholy shall never 

have access to the holy Martyr. Come, then, let us call to mind the miracles successively 

from the beginning <performed> either for a group or for individuals so that an 

unwavering faith may follow for those reading the facts related by us. 

Miracle 5 

Once a great fear fell upon Seleucia, this city of ours, when brigands, the 

Agarenes, were intending to march against it—either to capture the city by trickery, or to 

reduce it through war and fear. All that was needed was to will it and the city would fall 

into their hands. Since the inhabitants of the city, as people often do, had discounted the 

rumours then circulating, <and> were sound asleep at the time or dallying at the theatre 

completely oblivious to the impending danger, the wide-awake enemy <for their part> 

going without sleep, was already <in their imaginations> about to dole out the 

possessions and the persons of the inhabitants. And so when the ambush was prepared 

<and> was already close at hand, disaster was creeping. And also, the night—a time best-

suited for a daring attack—was not far advanced, and was moonless, murky, and misty. 

In addition, deep sleep had overcome the so-called watchmen and the siege engines were 

already quite near the walls. <Just as> the horrors of capture were now but a breath away 
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for the inhabitants, and nothing remained <to be done> except to plunder the city 

forthwith, the Martyr simply appeared upon the wall, radiating light and raising a war cry 

against the enemy; she diverted them from their attack, and positioned all the inhabitants 

upon the battlements. In the latter she inspired great courage, but in the former she incited 

great fear so that contrary to expectation, the city, already under the control of the enemy 

on all sides, was saved. Consequently the enemy, hoping for a great success but meeting 

a very great failure, did not forget either the manner or the reason for their misfortune; 

since that time to the present day, among themselves they still remember the miracle of 

the Martyr. And out of that wicked company, there are still some alive who sing the 

praises of the Martyr in these events and who acknowledge their own unexpected defeat. 

Miracle 6 

But the Maiden was not such a one as to be committed <only> to this city—as if 

she were its champion, protectrix, mother, and teacher—and to be negligent of the other 

cities; indeed, she saved even Iconium when it was caught up in similar dangers, although 

the city had acted insolently toward her and had set ablaze against her the ultimate evil— 

fire. <Nonetheless>, having rushed over from here she engaged in hand combat against 

the enemy <that was> attacking <the city>, killing, smiting, and blinding their eyes with 

a cloud of dust so that everything at their feet was obscured and wrapped in shadows. 

These actions of hers set the stage for many to be killed and also for many more prisoners 

to be taken, as well as for all to be subjected to the same danger and loss, so that no one 

made his way back to tell the tale, as one Homerizing might say.1127 And there still are to 

this day those who remember this miracle, which dates from before our time, but the one 
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defeat is not the least inferior to the other, for, in fact, both are the work of One hand, 

One intent, and One power. 

But we are calling to mind these earlier miracles as being more renowned and 

concerning an entire city; but let us not omit those miracles that concern just one man or 

woman. For we would do an injustice to her who granted them by relegating such 

brilliant and outstanding miracles to oblivion and silence and we shall do the greatest 

damage to those who have received them, if we shall neglect those very events that they 

regard as by far the greatest and surpassing good of their life —and especially to those 

who have had a brilliant career at court—which they believe to have been all the more 

estimable thanks to her. In addition, <by omitting these miracles> we shall penalize 

people of today and those yet to come, if, through ignorance of their predecessors' 

blessings, they themselves should appear rather neglectful when making similar requests. 

And henceforth, <miracles> that are especially worthy of honour and connected to people 

who are particularly worthy of honour are to be given precedence—and most worthy of 

honour of all mentioned <are> priests and bishops. 

Miracle 7 

There is no one in our day who does not know this Dexianos, and we all who do 

know him also marvel at him as a holy man, a most excellent bishop, and as truly worthy 

of the respect accorded him (for at that time he was a member of the college of priests, an 

acolyte of the Martyr herself, and performing whatever duties befitted a priest, an acolyte 

and a guardian of what is so holy and precious). To continue, some daemon, begrudging 

Dexianos' universal renown, attacked him and he attacked him with an ailment and in a 
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manner as follows: in the middle of the night, as Dexianos was sitting in the privy,1128 the 

daemon made some kind of a savage and raging demon-like creature appear to him. As 

soon as he perceived the presence at his side, in part because there was deep and all-

obscuring darkness, and in part because it was panting, looking around wildly, and 

screaming maniacally, Dexianos was stunned and struck with fear, began to tremble, and 

was completely swamped with terror and sweat. As a result of such fear, his head and 

neck simultaneously slipped away, so to speak, from their foundation and their proper 

position, and since the vertebrae were out of alignment and were slipping one from 

another, his head quivered and quite frequently tottered around so that it was <a cause 

for> sadness to all who saw him. So what did the Martyr do? Not unaware that a daemon 

had caused this, and full of pity for him who had suffered so greatly, a man who was a 

priest, an honourable man, and her acolyte, she immediately removed the affliction so 

that such a great evil was suddenly stopped and blacked out by the miracle. For appearing 

in the night, she orders him never to despair or fear or <ever in the future> to submit to 

such acts of little faith, and to employ as a therapy the oil which always fed the vigil light 

in her own precinct and the holy bema. Hearing this, Dexianos was in truth healed by the 

great joy of just the vision of the wonder-worker. Arising from his couch and anointed 

with scented oil, which undoubtedly she also had prepared, he had no need of medicine 

the next day or the day after—except that he applied the gift because he exulted in such 

aid. Afterwards, this very remedy had the same force again so as to, at yet another time of 

danger for him, ward off an attack by a daemon then too. 
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Miracle 8 

The same martyr extended the same aid to Dexianos for whom things had turned 

out badly and whose leg was shattered when he was thrown from a skittish horse that he 

was riding (and one that was not to be reined by a weak hand). She healed him 

straightway for she cared about the man very much. She worked the same miracle for 

both the head and the leg. Anyone would be quite amazed at her since these things <were 

accomplished> without any complicated medications. Revealing to the sufferers what 

they ought to do, she did not direct those in need to anything rare or very costly, but 

rather towards something cheap and located near at hand, with the result that the 

deliverance was more easily facilitated by the faster access to the prescribed medication. 

In addition, her power was demonstrated through these products so ordinary that their 

benefits are attributed to the prescriber, not the prescription. 

Miracle 9 

Who could willingly forget the excellent Menodoros and the miracle concerning 

him? For he was bishop of Aigai in Cilicia, a city situated near the sea, fortunate 

especially because of its good climate, and because of its abundant commodities, and 

moreover, having an illustrious name for piety. He was a man who won over all 

inhabitants not so much by his good will and leadership of the people but by his 

simplicity of habits and purity of life. Indeed there was no one else who practiced all the 

virtues according to God, and he was much esteemed by all as a man most gentle and 

most holy, as someone who manifested Christ Himself through everything that he said, 

everything that he did, and through the miracles he wrought—for indeed already it was 
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believed that because of the superiority of his unsurpassed excellence he worked 

miracles. It was said at least that he had even brought back to this life someone who had 

left it, delivering him by prayer from the strength and power of death. 

Well, then this man who was so outstanding <was noted by> a certain pious and 

holy little lady who came from a good family, and she made him the heir of the property 

she had inherited for him to be able to distribute the wealth left to him appropriately and 

in a way pleasing to Christ, and without making a profit for his own household. And thus 

he stumbled into the following situation. 

Among those who lived in the household of the emperor, <there was> a certain 

eunuch, powerful and not at all falling short in malice—Eutropios was his name. When 

he had learned of the dear old woman's end and to whom the legacy of her wealth had 

fallen in the end, straightway he began to be flooded with anger and envy—for indeed the 

race of semi-barbarian half-men/half-women is always money-loving, envious, and very 

greedy. He appealed to the emperor and attempted through a royal writ to keep 

Menodoros far from the inheritance and to siphon off the wealth to himself. And he 

attempted to do so in this way. First, he persuaded the emperor to decree that a woman 

may never use as heir a cleric unrelated to her, and then he made this law apply to 

everyone, but Menodoros was actually the one referred to, the one targeted, and the one 

threatened. 

Having accomplished this, he sent forth soldiers of the city to apprehend the 

bishop now liable as one who had both broken the law and leapt upon the goods of 

others. And Menodoros was led off as a choice prize taken from the enemy. Eutropios, 

exacting his due was thundering at him, putting pressure <on him>—<as you might 
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expect> from a eunuch, a greedy person, a servant of the emperor, and Eutropios on his 

own. <For> among those who were notorious for wickedness and unlawful power 

Eutropios was the most conspicuous by far, and indeed he seemed so to everyone. 

Therefore, in spite of all this, the Martyr put a stop to this battle (so difficult and 

so grievous) because of her good will and remembrance of the things Menodoros had 

done for her when he was presbyter, acolyte and a person always living worthily in her 

eyes. And this is how she released him: 

The martyr came to him when he was dejected, wailing, praying, and calling out 

to her for aid after Christ and said that there would be no other way for him to be released 

from this trouble, storm, and mighty wave stirred up by such great power, except by the 

instructions of a certain lawyer—<being> of such and such an appearance, she sketched 

the man to him in words—who would meet <him> at daybreak by the sacred portals of 

the church. Arising from his couch, he <Menodoros> ran and beside the portals of the 

church wide awake he found the one whom a dream had recommended. Atalantios was 

his name, who was at that time distinguished among the orators, but eventually also 

among bishops. 

Speaking with him and hearing what he must do, he took heart and went forth to 

engage the monster in battle. He turned the lion into a cowering beast, the eagle into a 

crow having captured it with its own feathers. "The law of the emperor," he said, "means 

that it is not permitted for women to make clerics their heirs; however, I," he said, "am 

not a cleric but a chief of clerics!" There is another law that draws a distinction between a 

cleric and a bishop and that one <refers to> the latter, and the other to the former. 
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And although Atalantios, having equipped and emboldened him by these 

legalisms, had made him prevail in the war without difficulty, it was clearly the Martyr 

who was present and near at hand in these events, making all these powerful and 

irrefutable arguments, so that Eutropios, who appeared to thunder somewhere from the 

clouds, was more easily destroyed than a spider, and <so that> he <Menodoros> be 

delivered from this unlawful judgment in a satisfactory manner. 

Neither should we leave unmentioned the other miracle that was accomplished 

through him and for him, one that is older than the one just related, but one that is also 

fitting to demonstrate the power of the Martyr. While this man was still in the registry of 

the church (I refer to the church near Seleucia, of Thekla), due to some need, he 

<Menodoros> was sent by the bishop of the church at that time—<namely> Symposios, a 

remarkable and godly man—to the imperial city of Constantine. Since he was a stranger 

he took a room in a very large house. As this house would soon burn down in an 

unprecedented blaze, the Maiden warned him of this, as is customary for her <to do>, and 

advised him to change lodgings. The advice was scarcely spoken, and the move 

completed, when it burned and was reduced to ashes. The martyr was praised, celebrated 

in song, and well spoken of throughout the great imperial city. And for this prophecy, 

Menodoros received from the emperor a reward (which is the present church), a place of 

justice and right from of old; for the sake of this property—as they say—he had actually 

been sent to the emperor. 
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Miracle 10 

Since Symposios has been mentioned, it would not be good to pass over in silence 

the following miracle, since it is most certainly a very great one and worthy of the 

Martyr. 

On the walls of the neos of the Martyr—the one facing the inner second gate of 

the holy enclosures (periboloi) and leading to the neos itself, the holy <things>1129 and the 

virgins' quarters—are inscribed words <made> of fine gold tesserae1130 proclaiming to all 

the people the consubstantiality of the holy and most high Trinity. 

Since he was still an Arian and a bishop elected by bishops of the same 

persuasion, Symposios ordered that this inscription be obliterated since it was not in 

accord with their abominable <beliefs>. The one ordered to do this took up a hammer and 

chisel; and throughout the entire day he struck and scraped at it trying in every way to 

break up these words. But the inscription of the blessed profession-of-faith he in no way 

disturbed or marked nor, as Homer said,1131 even scratched, since clearly her undefiled, 

pure, and immaculate hand was watching over and guarding the inscription like a royal 

seal, as the foundation and safeguard of the whole faith, of the very neos itself, and of 

human nature. In the end, as he was attacking the divine inscription, that man himself fell 

from the ladder; he was crushed quite badly and with his feet he paid the penalty for his 

audacity. Symposios immediately converted from his base doctrine, began to speak out, 

to breathe, to confess, to proclaim publicly and openly what the inscription that earlier he 

had opposed taught— the consubstantiality of the Trinity. 

Come now, change course! as Homer says,1132 and this is what I must do and 

move on to other miracles—not to all of them, but to as many as I can. In fact, it is 
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impossible to find them all and to relate them once found. Just as it is impossible to 

declare how many snowflakes fall upon the earth when God sends snow, so is the number 

of Thekla's miracles incalculable. For neither has she ceased nor will she ever cease to 

work miracles, because she is good and always bending down to each of those asking, 

<and> these supplicants are all of humankind—all nations, races, cities, villages, farms 

and households—all people pray to the Martyr, along with their local martyrs and indeed 

before all they call on her. And for those who cannot be present and come to this neos, 

who call upon her in whatsoever places they are, obtain aid as readily as if she were 

present and learning <of their needs>. For nothing constrains her grace and power to go 

everywhere and to listen to all—neither mountain, nor plain nor sea, nor any number of 

posting stations, nor rising rivers, nor lakes overflowing over much of the earth, nor the 

Maeotian swamp,1133 nor the columns of Herakles, nor great Ocean himself who bounds 

the earth below and above us. And so we must proceed to that which is possible and as 

much as is possible. I think that the Martyr herself, she who has moved me to this very 

work, will assist me yet again. 

Miracle 11 

If we do not now call to mind the miracle concerning Aurelios, we would disrupt 

the established order, if indeed it is necessary to put priests with priests and spiritual 

children with spiritual fathers. Aurelios was in the latter category of the aforementioned 

and was a fellow citizen of the last cited <Symposios> and, I think, also a relative. While 

Aurelios was still young and in the first years of his life, he was struck by a condition to 

which the name "scrofula" has been given by the physicians.1134 The scrofulous tumours 
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had encircled the neck of the child and were gradually swelling also into an immense 

tumour which was always increasing in height and width; this tumour indeed would have 

soon choked him. The condition had been variously treated by the skill of the doctors, yet 

despite all of this, they were defeated by the malignancy of the condition. Thereupon "the 

best and finest Sarpedon," as he is called, was solicited by the grandmother of the child, 

as a daemon would be invoked by a woman still pagan, but he either could not suggest a 

method of therapy, or he was completely silent, or indeed—as was customary for him— 

he tricked the woman and sent her away unsatisfied, having set forth either a riddle, or a 

tale, or nothing at all. 

But the Martyr, she who is truly a helper, she who offers genuine assistance, she 

who is always eager to give aid in everything good, after mocking the old woman, she 

then took pity on the child as her own foster-child <as it were>, and a son of pious 

parents, as was customary for her, and quickly brought forth the remedy. Bypassing 

everyone else, she appeared to the old woman herself, partly because she was the 

caregiver of the boy, and partly to mock her, I think, because of the daemon whom she 

honoured. Having arrived on the spot, she also immediately revealed the cure. She said 

"O my dear old lady, take some soft wool, and spin some to the measure of the standing 

height of the child, starting from the head and ending at the feet, and then having burnt it 

and mixed the ashes from this together with the medication"—which she explained to her 

in turn—"plaster this on the afflicted part of the neck and you will deliver the little boy 

from this terrible condition." And having said these things, she departed like a dove—as a 

poet would say.1135 And after hearing these words, the old woman stood up. And indeed 

by her <Thekla's> appearance alone she had recognized who had been there and 
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proffered these words, for, indeed, by her posture and physique, the saint looked very like 

the mother of the child, her daughter who was also called Thekla. She was distressed and 

irritated by the apparition, because she had not received this information from her 

daemon, but, nevertheless, to spare the child, she executed the prescription. 

From what follows, one might be amazed at the tenacity of the condition and the 

efficacy of the assistance. For when the medicine was applied in the manner the Martyr 

had prescribed, the scrofula withdrew from that part where the medication also was, and 

went towards another location on the neck, and again when the medicine also was 

changed to that place, the scrofula too went away to that other place again. And so after 

that it was just like a chase between hounds and deer, with the one chasing the other 

fleeing, until the excellent doctor, whoever he was, after preparing the medication in a 

large amount (this also at the direction, I think, of the Martyr), covered the entire neck 

with it and forced the obstinate scrofula to go down towards the stomach and from there 

passed away from the bottom. And we know this from the very one who suffered and was 

healed, since he often recounts <this story> and praises the Martyr for the <healing> that 

he experienced. 

Miracle 12 

Since the miracle involving myself happened once perhaps, plus a second and a 

third, I blush to relate it, lest someone charge me for boasting and lying; but nevertheless 

I will speak, focusing on the Martyr herself who healed me. A certain condition is called 

anthrax by the doctors; it causes a high fever and inflammation and from these symptoms 

the name anthrax1136 came about. Many times it has brought death to those suffering 
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<from it>. This <condition> I had in one of the fingers of one hand, the one immediately 

after my thumb, and both the doctors and I were very afraid that the infection might 

spread through my entire body and endanger my life as it was especially malignant. And 

in the meantime, they were using the available medications in an attempt to soothe the 

malady and to ease the terrible and unrelenting pain—but as this evil was stronger than 

their skill and the remedies, they decided to combat the infection by the scalpel and to 

amputate the finger and so grant salvation to the rest of my body. Otherwise it would not 

be possible to survive. They decided on this procedure, but I, full of terror and tears, had 

a dream. It was still night, half-way between the decision <to amputate> and the 

amputation itself. Having just fallen asleep at the break of dawn when the night is still 

giving up its turn and day is beginning, when it seems the two are mixed together, 

darkness with light, and light with darkness, behold, I saw many fearsome wasps 

brandishing their extended stingers like spears against me. I also saw the Virgin coming 

in to where I was sleeping. I seemed to be sleeping in the atrium of the church—the one 

in which is the font and water gushing over it and the plane-tree at the base of which 

water also flows forth. After Thekla had entered and seen the war of the wasps against 

me, she took the corner of the cloak that covered her head and the rest of her body and 

she waved it around with her hand in order to scare away, to destroy, and to trample by 

foot the large swarm of wasps and to free me from all those terrible enemies. Indeed this 

was the vision that manifested itself to me. And as the day now appeared and was 

beginning to give light, I was delivered from those fierce pains and sufferings, so that I 

smiled and was encouraged at the blessed vision, while the doctors, on the other hand, 

arrived with haste and with their scalpels in hand and were consulting with one another— 
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as is their custom—but the same doctors went away marveling at and hymning the 

Martyr with me, and perhaps blaming her a bit since they went unpaid because of her 

visitation and medical treatment. So this was the miracle and its result. 

The one I am about to relate next also happened concerning me, but I fear lest in 

any way it raise doubts for some since it is very extraordinary and out of proportion to 

my worthlessness. Well, I shall recount it nonetheless. 

This youngster Basil (how he became bishop and seized control of the church, 

unworthy as he is, even of the stage, I will leave aside for now) began to resent me from 

<the very moment of> his most evil election—for, to put it briefly, alone or with very few 

others, I actively opposed the evil and ruinous votes for him as not having holiness or 

justice or sanctity; and since then he is always plotting against me in every way. And 

indeed once he fabricated an accusation (may God seek retribution for this from his 

head!) and he excluded me from the divine mysteries <the Eucharist>; it is the rule to 

exclude those who are truly sinning. 

I will relate the premonitory vision concerning this when I was about to be 

victimized by this wretched youth. It seemed that a dark, paltry fellow, full of darkness 

and trouble, from among those who are always going around the streets of the city to 

receive something from those accustomed to be charitable—Zamaras was the name of 

this Ethiopian—approached me as I slept and held out to me what is customarily called 

by us a trimision, since it is a third of an entire stater. This <coin> was also dark and jet 

black, or <at least> it seemed to be dark. I received it, I confess reluctantly and without 

pleasure, for indeed to me the dream did not seem to be a sign of anything good. The 

dream stopped at this point, just at daybreak. 
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And while I, vexed, was still pondering the things concerning this vision, this 

white Zamaras (for indeed, except for skin colour—because one was dark, the other, 

white—the two of them were similar in every respect, and especially in regard to their 

drunkenness) passed a sentence of excommunication on me without an accuser present, 

for there was none, and without witnesses coming forward, for there was nothing for 

which witnesses might be sought. But he brought the charge against me nevertheless, 

employing some vicious and base denunciation—for I will not lie. After this transpired 

there was a great uproar and murmuring throughout the church <body> and throughout 

the city, for all were astonished by the shameless and extraordinary deed; my friends and 

all in authority were downcast, all those who knew the circumstances concerning us. 

And Thomas, a holy man dear to God, since he had a high regard even for 

beggars, who are also of special interest to God, in no way bore lightly the judgment 

against me emanating from an unjust and treacherous mind. And going immediately into 

the council concerning us, he kept crying out against Basil and Euboulos, rebuking their 

ridiculous plotting against me, their stupid lying, their inept slander, their shameless 

wickedness, in some way subtly denouncing also the dishonour and loathsome behaviour 

of Euboulos and <suggesting> that, in their desire to obscure things concerning him, they 

fabricated these charges against us. So in the midst of this commotion, with my relatives 

and friends already arming themselves against Basil and Euboulos, and planning to take 

some vigorous action against them, I, nevertheless, restrained them from their anger 

because there was a need rather for reason and persuasion. And after having praised God 

in these matters, I recalled the vision concerning Zamaras—that it was a symbol and a 

forewarning of these present events, and that the evil was already about to abate. Indeed, 
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already for two days I had been under the excommunication, night was falling and many 

times I had shed tears before God, many times I had called upon the Martyr for help, and 

being a bit drowsy after my prayers—how can I relate this awesome and blessed 

sight?!—the Martyr stood before me in the form of a young girl with a white, threadbare 

cloak that went round from her back and crossed her breasts had been pinned at the other 

shoulder with a brooch, and taking my right hand, she placed in it that <the communion 

wafei> which Basil had taken away wickedly, without a doubt, and she uttered the 

following to me: "Take, Child, and cheer up. Know that I am now hastening to 

Macedonia to help a woman in danger <there>"—for she added these words to the other 

ones already spoken. And having said these things, she departed for she seemed indeed 

like someone in a hurry—and I, having stood up, found that my hand had been filled with 

some extraordinarily sweet odor, and so I was cheered and said immediately to those of 

my friends surrounding me, "Today, even if he doesn't wish to, Basil will lift the 

excommunication." And indeed this is what happened—for when the third day had 

arrived, Basil summoned me and cancelled the sentence against me, since the Martyr 

(without being seen and as it was her custom to do) pressured him even against his will to 

this. And these things—I mean the foul work of Basil and the miraculous work of the 

Martyr on my behalf—stopped at this point—but now my narrative must return to what I 

was conscripted long ago <to relatex 

Miracle 13 

There was a general named Satornilos, from whom is descended in the third 

generation the present-day Satornilos who slew Severus, the impious, the wretched, the 
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thrice-cursed, for the intemperate drunken violence and insolence (which he displayed 

against the holy and sacred sites) <and for> the defilement and common pollution <which 

he loosed against> the world; <the same Satornilos> who freed the churches from a 

sacrilege so enormous and so abhorrent. But "Why should I recall what should not be 

spoken?" Obeying this wise Euripides,11371 will keep silent. And so our Satornilos was a 

believing, well-born, and well-renowned man. Sent by the emperor with a great army at 

the height of its strength and "breathing a warlike spirit"—as someone speaking 

poetically1138 might say—he came to the aid of the entire East, in distress and being 

plundered by our neighbouring bandit-ridden country <that was> pursuing like an 

avenging fury everything because of which it is unfortunate and angry [i.e. the 

neighbouring country, like an avenging fury, pursued everything it lacked and for which 

it felt the need]. And so he <Satornilos> arrived here and demonstrated in many ways his 

great devotion to and faith in Christ. And more than one time as he headed into war, the 

Martyr protected him with her presence and assured his victory every time. Once she 

even revealed and made known to him beforehand an ambush and a trap prepared by 

these same brigands, so that Satornilos, aware of the plan ahead of time, protected 

himself from the disaster and redirected the danger to the initiators themselves, so that no 

one was left to make known their misfortune. For this miracle even now we can see many 

thank-offerings that he dedicated to the Virgin; having profited by her grace and power 

by the clearest possible proof, he adorned her neos. And now, as often as one might see 

these things one calls to mind the miracle and the one given grace and marvels at the 

Virgin for her strength, her astuteness of mind, and her good will towards those who love 
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her, and considers blessed the one for the help and foresight the benefit of which he 

reaped from the Martyr on every occasion. 

While I am yet dazzled by the radiance of this miracle, another brilliant miracle— 

that happened before—stuns me by its beauty and persuades me to move on quickly to it 

because it is beautiful, because it is attractive, and because it is so much more able than 

the other miracles to charm the listener and to herald more brightly the grace and power 

of the Martyr. And so let us not delay but rather grant speed to this miracle desiring to 

spring forward. And indeed what is it? 

Miracle 14 

A well-born and eminent man whose name was Hypsistios, and whose city was 

that of Claudius <Claudiopolis>—indeed our neighbouring city—this man was formerly 

an enemy of Christ and a friend of daemones, sparing no blasphemous or impious word 

or deed. A dear lady adorned by her temperance and tranquility of manner and especially 

by her faith in Christ, sprung from a similar and notable family, lived with him. But 

although riches and luxury and every comfort were available to them, the woman was 

disgusted <by them>, suffered terribly <and> was always downcast and tearful; yet 

nothing distressed her other than the unbelief of her husband. And so always running off 

to the neos of the Martyr, she imitated the carriage of Hannah1139 who is of such great 

fame in the Holy Scripture: her posture, her prayers, her tears, and her perseverance in 

her prayers and entreaties, but not for the sake of having children—the request of Jewish 

vulgarity—but so that she might see her husband a Christian and a believer.1140 The 

martyr was attentive to these prayers, and admiring her for her faith, and as much as 
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pitying her, in quite a general-like fashion she advanced against him as if against a 

reckless enemy. First she wrapped him in a severe sickness and weakened the baseness 

and harshness of his spirit; then she introduced the remedy. And she introduced it in a 

way that would really strike the hearers <of it> with amazement, for it was something 

more paradoxical <contrary to all expectations> than the preceding miracles. 

When he was confined to his bed, battling with many kinds of sickness, burning 

with the fire borne of impiety, and the time of his illness was already long, and when 

every doctor and every house servant had given up on him, and when his wife had 

become worn out indeed by prolonged lack of sleep from bedding down on the floor and 

by the bad humour of the patient—for the term of a lengthy illness often produces ill 

humour—the expectation from every quarter was of death. And what transpired, what 

happened? 

It was high noon and the sun was riding the middle of the sky when the Martyr 

approached the sick man, in reality, not a dream, in her own form and not in some other 

shape, a young girl, slim and not very tall, lovely of countenance, dignified, stately, 

gracious, pale with a blush—for the colours of the body competed with those of virtue yet 

to be revealed. Far beyond everything else, however, the beauty of her chastity endowed 

her with modesty, with grace, with sparkling eyes, and the radiance of the remainder of 

her body glistened under the dark clothing, and seemed to shine like the sun through a 

delicate, purple veil. For she was dressed as a virgin and as the rule for the holy 

handmaids of Christ, but she radiated a kind of heavenly and divine light so that human 

nature and at the same time angelic nature seemed to be fused, and from the mixture of 

the two a kind of an image seemed to be formed—godlike, pure, and living! And so, in 
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this shape, she came inside the bedroom and sat down beside the bed that was supporting 

the sick man, and made a small noise with her foot. Hypsistios noticed and, supposing her 

to be one of the household women, shouted and asked who she was and why she desired 

to annoy him at this moment—for the sick are hard to please because of their 

helplessness—and taking up his challenge, immediately she said—"I am Thekla the 

Martyr of Christ who is constantly being insulted and maligned by you. I am here now so 

that I may rid you at the same time of both unbelief and sickness. For I am by nature 

disposed to answer insults with gifts such as these. And so since you have learned who I 

am and have already a suitable penalty for your unbelief, arise, go, be baptized, approach 

the sacraments, worship, confess the Father, Son and Holy Spirit, the uncreated and 

consubstantial Trinity, the author of all these things, whether conceived in the mind, or 

perceived <by the senses>, seen or unseen, the one who sustains and directs the universe, 

the one who manages and rules all. Confess in addition to these <tenets> the coming with 

flesh <Incarnation> and sojourn of the Only-Begotten (I mean "the flesh" from the Virgin 

and Theotokos Mary), and also the birth, the cross, the death, the resurrection, and the 

ascension, and straightway you will be healthy, both in your body and in your spirit, and 

you will dwell happily in this land, and you will live happily, and happily you will be 

translated to heaven and with great confidence you will then see Christ the King." 

And having said these things she again departed to the place befitting her. 

Unnoticed by him she breathed out <into him> some <kernel> of salvation and of 

strength and of grace. All <these things> happened to him together at one and the same 

time, the faith, the grace, the initiation, and in addition to all these blessings he was made 

well and healed and <was able to> discern beautiful things and to enjoy truly noble things 
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of which the most excellent is to become a Christian and, after having lived a very long 

time in faith, to be translated from this life with the hope, which belongs to us all, of the 

resurrection. 

Miracle 15 

What is still possible to hear told even now by the Cypriots, I shall also relate. A 

member of the nobility and of the believers embarked one time on a merchant ship, and 

hastened to the Martyr, intending to pray to her and desiring to see the festival that the 

citizens and fellow residents of the Martyr conduct every year and that all people honour. 

After he had anchored at the landing point for Isauria here and had disembarked, he 

immediately took the road and route to the martyrion along with those whom he had 

brought along with him—his wife and children and household servants. 

And also the majority of the sailors, if not all—because of their desire <to visit> 

the holy festival—followed, and left the guarding of the ship to only two young lads and 

to the season itself, for there was no reason to suspect difficulties from bad weather, and 

there was the appearance of complete safety on every side—for it was still summer, and 

the cicadas sang, the waves were silent and a calm along with a gentle breeze smiled 

upon the sea. And suddenly from somewhere a great, fierce gale bringing darkness struck 

and stirred up the whole surf from the deep, piling wave upon wave, and as the first 

waves crashed upon the beach and rocks, others were still breaking while others forming 

from somewhere within the middle of the sea surged forth, just like gigantic mountains 

towering over very high mountains. And after seizing the ship now totally helpless and 

cutting its cables <the gale> cast it forth into the middle of the sea along with the two 
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young lads just wailing and lifting their hands to heaven and anticipating the death that 

was swimming towards them, unable to do anything or to be helped in any way. 

In the midst of these events, while the wind was thrashing the sea, behold, the 

Virgin appeared upon the ship that was storm-tossed and already about to sink, and 

commanding the now despairing lads to take heart, she grasped the rigging, pulled the 

cables, hoisted the canvas and rebuked the storm, doing what befits sailors and pilots, and 

also that which befits an apostle and martyr who holds unlimited power. 

And thus, having lulled the storm to sleep, she set the ship upright, and anchored 

it at the very place from which in the beginning the believing and admirable man had set 

out <on his pilgrimage route> so that his household members who had gone off to the 

festival saw the ship and were stupefied and questioned the lads and learned everything 

that had happened with the storm and the Martyr; and how she retrieved and brought 

back the ship from the sea and anchored it again at the very place from which the storm, 

being stronger than the anchors and cables, had broken it away. 

The result was that the island of Cyprus was full of this miracle, and our town of 

Seleucia did not remain in ignorance of the incredible event, because the lads related 

everything here and there, <while> those who were participating in the festival—the full 

complement of the ship—were ignorant of such a great thing, and had celebrated, as is 

fitting, with pleasure, but had returned to find the ship, and to hear of the miracle, and to 

sail homewards, hearing and relating these stories with great joy, admiring and praising 

the Martyr for all this. But the Martyr who so readily provided assistance to those tossed 

at sea did not demonstrate power less readily to those who faced dangers while 

journeying on land; this power indeed has manifestly performed also that kind of miracle. 
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Miracle 16 

A certain Ambrosios, a soldier of the city, often traveled through the world by 

horse on urgent occasions demanding speed, whether to announce some urgent matter to 

the king or to deliver orders from the king to his subjects, or to carry something very 

valuable and costly. At this time he was transporting a great deal of goods that he had 

collected; he needed <to take> the road that extends through Cilicia and Cappadocia. And 

this road was infested even up to the palace itself by numerous and implacable enemies 

who were ambushing travelers for this very reason to strip them of their money and in the 

end either cut their throats or hand them back over to their households for ransom. Thus 

although that road was dangerous, he nevertheless started off on it fully expecting to 

suffer one of two <catastrophes>, either to be captured and to be in the hands of the 

enemy or to suffer punishment for the delay. It was in no way to his dear mother—as 

Homer somewhere says1141—that he addressed many prayers with hands uplifted, but to 

the servant and martyr of Christ, and thus he set out upon the road and met with this 

miracle. 

Along this most fearsome and bandit-infested portion of the road where there was 

great fear and the danger was evident, he saw a column of armed soldiers and cavalry 

following and accompanying him. Guarding and attending him, they fulfilled the need for 

and function of protectors and bodyguards. This was, you see, the work of the Martyr that 

thus appeared to him and to his enemies; to him it granted no small assurance, but upon 

the enemy it cast great fear. Indeed what supplied courage to him created great fear in 

them so that Ambrosios, having been kept safe from that point, reached the palace, and 
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began to shout aloud <the news of> the miracle to those present, hymned the worker of 

the miracle, and celebrated her especially as a helper, as an ally, and as a protector. For 

the Martyr did not let it escape notice who at that time was the guard and escort, or rather 

who had ananged for an armed force <which seemed> to materialize at that time to 

provide an escort. 

Miracle 17 

If we fail to mention Leontios and the miracle concerning him, I think that we 

shall be committing an impious deed, committed by us who still feast our eyes on the 

marvels of his art throughout the holy bema; for indeed the arrangement of the marble 

plaques interspersed around the walls and the variegated beauty of the pavement that 

little by little converges into one are the work and labour of his hands.1142 Now this man 

also designed and executed a similar creation in a house of one of the wealthy people at 

Antioch, that beautiful and large city. 

He was working alone with many others at a great height on the walls, taking 

great pains, when somehow the scaffolds that supported their feet in midair in place of 

pavement and provided the work with safety, collapsed. He fell along with everyone else 

but he alone of all was saved, although his leg was so badly broken that he too was 

numbered among the dead. This then very greatly grieved Maximinos, who was master of 

that house and who paid a great deal of attention to the man, no more so for his skill than 

that he was good-hearted, very fine and peaceful. 

And as the time passed and the suffering increased with the hope of healing 

nowhere in sight, Leontios begged leave from Maximinos to go to this city of ours, 
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Seleucia, and to the martyrion of Thekla. And he gave consent, but smirking about it as 

an old-fashioned thing, this story concerning the Martyr—for the man was still among the 

unbelievers. 

Leontios arrived and went up to the martyrion using the hands and feet of others. 

And barely three days had passed when Leontios was delivered from the suffering and his 

leg regained strength; moreover, the shattered bone was reconstructed. He returned to 

Antioch running and walking unhindered, and towards him whom he was eager to see, 

running quickly towards Maximinos. 

Upon seeing him, Maximinos was struck, it is said, not by the miracle alone, but 

also by its rapidity, and for this very reason he became a Christian, precisely the outcome 

for which in her foresight the Martyr worked the miracle, so that she might remind him of 

the ill-advised smirk and lead him to Christ. 

Moreover, the Martyr worked the miracle in the following fashion: for it is not 

right to be silent concerning the manner of the therapy since it also is of some interest. 

For it was night and Leontios, upset at <the idea of> not walking freely, was sleeping in 

the neos. And the Martyr made a visitation; she said nothing nor showed herself, but 

stepped with her own foot on the leg that had been hurt, and quite forcefully indeed, so 

that Leontios in great pain suddenly jumped up and stood and then for the first time 

walked, and ran. Thus expeditiously delivered from his suffering, he immediately set out 

for Antioch—on the land route—after saying "farewell" many times to the sea, to ships 

and to waves. 
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Miracle 18 

This same miracle was performed also for two other women: one who was named 

Aba from the city of Seleucia, of an illustrious and famous family; the name of the other 

was Tigriana, from the city of Tarsus, also of an illustrious family. But the latter of these 

was a Christian, and while traveling from Tarsus and hurrying to the Martyr herself, she 

fell off her mule and broke her leg. And making many complaints against the Martyr as if 

she were the cause for her suffering this <injury>, she experienced the following miracle. 

And the Martyr with no delay whatsoever made a visitation by night; she did not order 

her to do this or that, nor to use this medicine of that, but only to rise up from her bed and 

to walk to whatever place she was heading for without any delay, since the normal shape 

and strength of her foot had returned again. The woman arose, as if she did not believe in 

such a miracle and she tested her foot, but then receiving that which was contrary to her 

expectation, she did not mount her mule again at all, but walking with praises and prayers 

and hymns, she reached the neos of the Martyr. At one and the same time she both 

rejoiced at the miracle, and tested it for herself by the length of time and of the journey 

whether this was perhaps not a dream but a true vision. For every miracle of the Martyr is 

and will be true, authentic, and complete. 

Aba on the other hand was still a pagan, neither loathing the Jews nor avoiding 

the Christians; she was undecided about all people and all matters. And so she too fell 

from a mule and so was badly wounded in her leg; the broken bone pierced the flesh 

around it on the foot forcefully, went through to the outside so that the damage appeared 

to exceed <any> remedy thereafter. Over the course of time, the trouble worsened and 

she was immobile. At one time some of the Jews, at another time some enchanters 
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together with the excellent Sarpedon toyed with her, promising a cure or even doing 

something but unable even to do anything and in the end they were ineffectual. And so, 

acting either upon the advice of others or upon her own advice, the woman was 

transported to the naos. She besought the Martyr with tears <and> with many voluble 

laments to win over the Virgin. Not even three whole days had passed when the woman, 

on her own two feet, walking, descended, no longer needing a helper, and went <towards 

het> home with sprightly step, so they say. What kind of medication was used for this 

therapy? Surely you wish to know this as well! It was nothing expensive, or complicated, 

nor an ingenious invention of the quackery of the Asclepians. For the Martyr said, 

"Scraping off the grime from the surrounding latticework in my chamber, plaster it on the 

affected part of your foot and immediately you will stop the suffering, and you will use 

your feet for what one ought to use feet." And <the Martyr> spoke; so <Aba> acted; and 

indeed the miracle is proclaimed still to the present day by her and by those who saw her 

walking, running, and being active with her foot. Better still is that she became a 

Christian as a result of this miracle and such a Christian as is befitting one after such an 

experience. The cure for the foot also caused a similar cure to blossom forth for her spirit, 

and so both <cures> resulted from the one miracle. 

Miracle 19 

Let another woman come into our midst; let her relate her miracle, and let her 

move us all once again to amazement. A certain Bassiane—for this was her name—from 

among these noble women of the Ketis1143 <Isaurians> was a hostage among us because 

of certain covenants that promised peace instead of plundering, by holding surety in any 
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case in that woman's person. She persevered in her devotion most of the time and she 

kept importuning the Martyr, partly as a Christian and partly because she was praying to 

be released from the obligation that was currently tying her down. 

Sometime in summer, when as a result the sun was particularly fierce, she was 

passing time in the neos of the Martyr according to her custom: crying, singing psalms, 

praying and whatever one does who is distressed and praying. When night had arrived 

and the heat had intensified, she grew irritable at first, not being used to this, and she was 

at a loss <as to what to do>, plagued by shortness of breath, and drenched with sweat. 

Sometimes she tossed and turned upon her pallet, always trying to alleviate the 

discomfort of her body and revive it from the heat. At another time, having leapt up from 

her bed when she was already completely drenched besides, she would press herself 

against the marble for it was cooler and could refresh her. Finally, when she was 

overcome by the horror—actually the bulk of her stomach (for she was swollen with 

child) distressed her and also the intensity and unfamiliarity of the heat did not allow her 

to ignore <it>—she rushed to one of the nearby cisterns, one that was deep and filled 

with water, so as she might plunge in, bathe in it, and even drown in it, for this at any rate 

was going to be the outcome of the evil. 

But the Martyr appeared and by taking hold of her garment, checked her rush and 

severely rebuked her on account of her recklessness. Summoning a certain girl who had 

accompanied her as an attendant, she <Thekla> said, "Bring me this basin,"—the one the 

girl seemed to be carrying in her hands. So she brought it and it was full of water. And 

the Oh So Gentle One <Thekla> dipped her finger and moistened it in the water, and 

anointed her <Bassiane's> forehead and both her shoulders with it. Then she went away 
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leaving behind a whistling west wind—so to speak—blowing freshly upon her alone. 

And so it turned out that while everyone else was roasting with the burning heat, she 

alone passed the time as if she were in springtime in forested and breeze-swept Daphne. 

These things were done in reality and not in a dream. A witness of this is the son bom to 

her, Modestos, who is famous, and still alive governing the well-named city called Peace 

<Eirenopolis> who relates the miracle with all possible graciousness, a cheerful man, 

very cultured. 

Miracle 20 

<I think> I would be ungracious not to call to mind that miracle. Even if the 

Martyr is likely to blush a bit, it is not on her own account but rather on account of the 

woman who solicited her grace. She was a woman typical of those who are especially 

lucky and, because of wealth, arrogant on account of a spouse who was a general and a 

very powerful man. This man was Vitianos, proud of having routed the Persians. As <she 

thought> she was being wronged by her husband in respect to the marriage-bed, jealous 

beyond proportion, and liable to suspect the behaviour of her husband in regard to his 

straying among other women and <even> loose women, she approached the Martyr, 

greatly grieved, crying, cursing, and uttering imprecations, but not against her spouse, for 

although he grieved her, he was <still> desirable to her, and a husband is an esteemed 

possession, but against those servant girls on whose account Vitianos was excited and 

forced to neglect her. 

So what did the Martyr do? She did not turn away the prayer nor did she despise 

the improper despondency, but saddened somewhat because of the marriage which was 
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being trampled on and insulted by the disgusting fornication, she granted the grace 

immediately, correcting the behaviour of the man, and she transferred properly to his 

wife the desire which he had harboured improperly for those women, not by changing 

any of his body parts for better or worse, but rather <by compelling> the man's soul to 

see what is upright and holy, and to hate his impious debauchery, and to respect the 

lovely and just state of marriage. 

It has to be admitted that this excellent woman with so many lovely children and 

past her prime could not endure to remain a widow with Vitianos' children but before our 

eyes she substituted Gregorios in place of the general and Persian-slayer, choosing 

<instead> a wandering man, a foreigner, a healer of horses and mules and living with him 

even now. Her reason for this is not proper for me to express nor is it proper for you, 

those hearing <the story>, to learn. 

Miracle 21 

Let us move on then to the working of another miracle, one that also concerns 

itself with a woman, and it happened as follows. There was a wedding, wedding dancing, 

and celebration. The thalamos had been fittingly adorned, and the bedroom [itself] 

colourfuUy decorated. The decoration was of gold and silver, adornments in and of 

themselves. All the clothing was embroidered, delicate, and valuable. There were many 

items collected from many <people> in beautification for the escorting of the bride. 

Thither then a thief, a proverbial Eurybatos,1144 launched an attack into the 

wedding chamber, and filching the finest piece of woven work, he departed. This piece 

was a girdle, a great treasure and extremely precious, for the girdle was of gold and 
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sparkling gems, the gold functioning as a garment, joining a "setting," with the brilliant 

stones like stars flashing in a circle, some shining from one direction and others from 

another. It was of sumptuous beauty blended from a multitude of variegated rays. 

And so, then, this item of such beauty that excellent fellow—whoever he was— 

took and carried off and buried in a certain spot, since he could not enjoy the ill-gotten 

gain guilt free, for fear was creeping upon <him> and so he regarded it as if he did not 

possess it at all. 

When the crime had become known, dejection immediately replaced the dancing 

and gaiety; tears <replaced> the laughter, for the loss was unbearable. But when the 

Martyr (who observes everything and watches over everything) saw the thief, and the 

people in tears, and the wedding ruined, she appeared to Paula (whose daughter was 

being married, and whose husband Chrysermos <was> an official among the ranks of the 

rhetors in the administration) and she revealed the place, the spot, and the thief. And so 

she dispelled the dejection and restored the merriment appropriate to marriage, and, by 

this miracle, she honoured Paula for her faith and as someone living a life pleasing to her 

<Thekla>. 

Miracle 22 

In this miracle <Thekla> demonstrated concern also for one of her own treasures. 

Someone stole one of the crosses dedicated to her, and carrying it along a section of the 

road leading up from the town to her <sanctuary>, carefully hid it in <the hollow of> a 

tree. The Martyr used this act affecting herself as an occasion for laughter, as the very 

best thieves were not neglecting even her, as if it were possible to escape notice of her 



400 

all-seeing and divine eye. At any rate, having appeared to one of her servants and guards, 

she made known again both the thief and the stolen item and returned the holy cross to 

the place that had been stripped. For the one who plotted to have the cross, his only 

achievement was to be called a church robber. 

Miracle 23 

Who could purposely pass over the miracle concerning Pausikakos? For even 

though this man was counted among the poor and manual labourers, nevertheless by the 

Martyr he was deemed worthy of a miracle and counted at the same rank as the very 

powerful and well-known. Well, then, this Pausikakos at one time suffered with a malady 

of the eyes and became blind. This happened either as a result of the negligence or the 

incompetence of the doctors; and the sight that had departed from him he regained again 

through the Martyr. We must relate also how. Having reached not the neos but a spot a 

bit beyond the entrance of the neos (the name of which is the Myrtle Wood) in which the 

Virgin is believed and said to pass the majority of her time, he enclosed himself in that 

place somehow. Lamenting unceasingly, imploring unceasingly, indeed, even shouting 

out, he did not indeed desist until he recovered that which he had lost—the Martyr was 

used to enduring over and over the frequent shoutings, and she exercised forgiveness on 

account of the suffering. And it was recovered in this way. With the scales falling away 

from the inside of his eyes—as they say—thus also fell away the cloudiness that altered 

his pupils and the former sight returned. Those who had seen him blind for a long time 

now saw him seeing for a long time, working at his business, hauling boats up the river 

and loading them, earning his liveUhood from activities that he formerly had done. And 
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the entire city of Seleucia (which was both his city of origin and of his residence) was 

witness to this miracle. 

Miracle 24 

I must also relate that <miracle> that escaped my mind for awhile. A small boy 

who had been recently weaned endangered one of his eyes by excessive crying, so much 

so that the malady finally exceeded medical skill. His nurse took this <chUd> and came 

down from Olba, our neighbouring city. Having ascended to the neos, she passed the time 

continually in lamentations, supplications, and tears, presenting the little lad to the 

Martyr, showing her the wound and praying to her not to disregard the little one reduced 

to so ugly, unseemly, and ignominious a state and appearance, specifically, the ruined 

charm of his countenance, so that henceforth his sight, the most lovely handiwork of God 

in humans, would be only imperfect, half-functional. What is as lovely among our body 

parts? What is as necessary and useful as radiant eyes that both see and shine, possessing 

and dispensing light equally upon aU that is made? It is like the vast sky. If someone were 

to take away the second light <the moon>, he would do no small damage to the sky itself 

in regard to beauty, and he would damage the earth, taking away half of the beauty of the 

sky, and cutting off from the earth half of its light, that of night. 

But to these things, the Martyr said nothing nor did she prescribe doing this or 

that. But the miracle was performed playfully rather than seriously. For something of this 

nature occurred in the courtyard of the neos itself. There is always someone who throws 

and scatters seeds of grain, either barley or vetch, so that these might serve as feed for the 

doves resident here or for the other birds as well. For indeed many and variegated are 
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those living here: swans, cranes, geese, doves, and indeed now even some from Egypt 

and from Phasis. Pilgrims bring these and dedicate them to the Martyr because they want 

to or because they have vowed to. 

There one day the little child, unrestrained, was enjoying himself, at one point 

chasing a bird with laughter, and at another being chased by one of the birds, so that this 

was a delight to those who were watching and a source of laughter. 

But one of the cranes, <apparently> because it was being prevented from eating 

by the child, but really because this had been arranged beforehand by the Martyr, jumped 

on the child, and lacerated with its beak that eye that had already suffered harm and later 

been blinded. And the child sobbed aloud under the blow, and the women who were 

present broke out in cries as if something extraordinary had happened. As for the elderly 

nurse, for she was nearby, she almost expired, since the malady was aggravated and any 

hope was thwarted. But this very thing was the treatment and the remedy for the malady 

for it was exactly as if the eye had been pierced by a doctor's scalpel and lanced 

skillfully; all the thick discharge and the mist that clouded the pupil flowed forth—<the 

pupil> some would say is the eye of the eye—and the eye was completely drained. The 

child then for the first time regained his sight and recovered the light that had been lost 

from his eyes so that his face in no way was disfigured and he departed perfectly restored 

and whole. And the miracle provided much amazement to the city and to his father and to 

his grandfather, of whom the former is called Pardamios, and the latter, the grandfather, 

Anatolios who is also a priest of the church in Olba. 
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Miracle 25 

Since we have called to mind <miracles> specifically about eyes, we must not 

neglect another one that happened, close to our time. We are all familiar with what 

transpired, since we are the ones who have benefited by the miracle and the remedy. For 

an epidemic affecting the eyes fell upon this city in the past year and the summer. 

Because of the copious and bitter flow that ran out of the head over to the eyes, there was 

no room for the healers of bodies to use these "healing" remedies of theirs anymore. The 

stream flowing continually downwards, you see, washed off the salve applied to, or 

smeared over the eyelids so that the eyes were bereft of help and the doctors were full of 

embarrassment and perplexity, as they were defeated by the ailment or now also afflicted 

themselves by the same evil, for the fearsome malady affected everyone unmercifully. 

But the Martyr, the true healer of human kind, having taken pity on the widespread and 

severe suffering, opened in her temenos a "dispensary" and invited all without exception 

to come to her. By night she directed one of the sufferers and through him she made it 

known to all that all those struck by this illness should use her bath. For this bath was the 

"dispensary" which was the antidote to the sickness of the eye condition right from the 

very start; however, it was reinforced by the activity of the Martyr and <so> it became a 

most effective cure at one and the same time for the entire city, with the result that the 

highway over there was not sufficient for those going up in lamentation and tears, or for 

those coming back down with happiness and praises. They ascended with their eyes shut 

at the time, but descended with their eyes wide open. 

It was not the grace of a poor and beggarly cistern that saved one human being— 

barely—but rather the grace of an abundant and most bountiful source. In fact, when all 
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the people stopped lining up when the flows overflowing the cisterns had stopped, the 

grace of the Martyr did not fail, continually receiving and healing and sending away 

some, then again in turn receiving and healing others, sending away everyone with the 

same cure. The result was that in three or four days in total, the sickness remained upon 

quite a small number, and they failed to obtain the general cure that was being supplied, I 

think, due to their unbelief or alternatively due to other vices in their lives, or so that we 

might perhaps understand how serious the sickness was. 

For those with whom it remained, it struck with blindness; it utterly destroyed 

either both eyes alike or, at the least, one of the eyes. So terrible was the ailment, truly 

some kind of demonic scheme! But, nevertheless, it was completely defeated by the 

miracle and made to disappear and was out from under foot as if it had never happened in 

the first place. 

Miracle 26 

If it is necessary to remember and also to relate one of the even more 

extraordinary <miracles>, I shall teU this one. Dalisandos is a city, or rather now but a 

ghost of a city and a name discarded among the unseen and nameless, but having a 

certain fame itself because of the Martyr. For while honouring her magnificently it also 

experienced from her quite a wonderful miracle. 

During this festival, the Virgin is honoured—it is illustrious, well-known, and 

well-attended, with many streaming to it from every direction as it were. If one keeps 

watch during the sacred night vigil of her feast day, standing on the summit rising up next 

to <the city>, having his back towards the dawn <the East> and his sight fixed on the 
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sunset <the West> and while in that spot remains also awake, he sees the Virgin coming 

high in the air in a fiery chariot and handling it herself, hastening from one of her 

residences to another, down from Seleucia to the nympheuterion1145 that she loves, 

honours, and admires more than the other ones in our midst, as it is situated in a clean 

resting-place with every convenience. For there are many trees in it—lofty, wide-

spreading, blooming on all sides, and bearing fine fruit. And in addition there are many 

very charming springs of especially cold water bursting forth, so to speak, from every 

plant and every rock that flow through and around the neos itself. And the breeze of the 

place is gently sighing and welcome; the song of birds overhead is especially amazing 

and quick to charm not only a person carefree already and at ease, but indeed also a 

person both dejected and downcast. And the grass spread over the ground is abundant and 

rich and colourful and provides rest to every person, to each man and woman and to 

children at play and grazing beasts, and even to those who wish to dance and to frolic 

about most joyously, and to those eager to picnic and to eat heartily. And indeed it <the 

spot> alone is sufficient <to restore> the sick to health. And therefore in order to attend 

the festival, she hastens <back> towards the region so blessed and suitable for her alone; 

for each year at the most blessed of hours after preparing her horses—as someone 

poetically might say1146—she rises from this summit <in Seleucia> and lands on that 

summit <in Dalisandos> and enters into the neos. And once she has celebrated the 

panegyric, and distributed to those gathered together those things that she customarily 

distributes and has greeted the place fondly, she returns here. It is not as if she abandoned 

this neos, for <the> eye of saints is not limited; it is not prevented from continually 

visiting every region, peoples, towns, and cities whatsoever and whenever they wish. 
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They say that the great city Tarsus also experiences this miracle when the divine Paul 

from the great imperial city of Rome in the same way visits that place, and in this way he 

especially honours his city, his sanctuary and his panegyric, and shows to those 

honouring <him> that he himself is pleased by the panegyric and that he has accepted the 

sacred honours. And in turn, he has given the most beautiful gifts in exchange for them. 

And evidently the same martyr herself has rescued Dalisandos itself on many occasions 

from siege by appearing above the mountain ridge and flashing like heavenly fire into the 

eyes of the enemy and throwing them into a panic and breaking up the siege. And indeed 

there are those who still remember this miracle and take pleasure in relating it. 

Miracle 27 

And since there has been a mention of siege, let us not overlook the miracle 

concerning Selinous that alone is sufficient to prove positively the power of the Martyr. 

Now this Selinous is a small coastal city, but was formerly great and blessed in regard to 

peace, enviable both then and now to its enemies, without wronging <them> in any way 

but vexing them because it had remained to that time unravaged and had not yet 

transferred possession of it into the hands of others since the sea undergirds it, encircling 

it like a natural moat and <it has> a perpendicular, overhanging cliff that just as a helmet 

tops a head, guards it and does not allow the enemy an inroad, and permits the residents 

to live securely without fear. But even so, so secure and unravaged on every side, once by 

an attack from an ill-tempered daemon, it was handed over to the enemy. And this is how 

he handed it over. For while a goatherd was grazing his herd at the summit of the cliff 

overhanging the city, a goat strayed away from the other goats and was going downhill 
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from the summit after coming upon some small, narrow, and faint path, or rather a track. 

For no trouble at all for these goats are the difficult and especially rugged and winding 

paths through rocks, those that Homer calls "towering."1147 And so while the goat was 

escaping, the goatherd was making his way step by step and little by little and sometimes 

using <where possiblo his nails and his hands; he kept descending, the goat continued 

fleeing and leading the way down, as far as the point where the goat and the goatherd 

arrived at the plain lying below. <And so> it happened that the formerly unknown, faint, 

and unperceived sloping path became known to all and to the surrounding enemies. And 

thus at that time the city was captured and thereafter was fearful, that <exposed to> the 

eyes of wicked brigands, it would be taken again and often, and henceforward the path 

would arouse the desire of the enemies, continually attracting those who covet what 

belongs to others. And so they were in a sorry state, always in anxiety of being captured. 

But the Martyr destroyed the very great fear of theirs having appeared to one of them on 

the spot and having ordered him to build a dwelling for her at the summit itself and at the 

beginning of that path coming from above, and no longer to be totally apprehensive of 

evil, since indeed the sight alone of the neos was sufficient to rout the enemy. And this 

both has happened and does happen frequently, and in fact was happening even at the 

time when I was writing these words. For they executed the command as quickly as 

possible, both building the neos and also walling off both the path and the enemy; and 

those often attempting both then and now were not undetected and with great shame 

withdrew. And so the Martyr demonstrates her great strength to very formidable and 

destructive men, and wages war not by means of an aegis or fringed shield or weapons 

that scare only in myths but rather by a small and insignificant temenos, and by it she, 
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like a Fury, diverts entire armies, and may you, O wonderfully-victorious and Christ-

bearing Virgin, always divert <them> from those people and from us! 

Miracle 28 

Indeed <the saint> also performed <another> similar miracle, that nearly escaped 

me and slipped past me; not because I wanted it to, <but> because forgetfulness had 

taken hold of my mental faculties and also because I did not discover all <the miracles> 

at the same time, nor <did I discover them> one by one nor even all together. <Rather>, 

like men digging for gold, I first cleared away a lot of brushwood and earth, <so to 

speak> and in this way I collected systematically the miracles that had been buried by 

time and that had become vague through forgetfulness and somehow confused, and so 

were in the process of fading from memory in respect to order, location, and how they 

came about. Nevertheless, I must recount the miracle that I discovered after having 

searched for it and having tracked it down with great difficulty and effort; this miracle, 

performed for herself and for her neos, inspired in me the utmost admiration and fervor, 

and I found it with difficulty. 

It is said concerning the naos she has here, that the thieves who, unfortunately for 

us, are our neighbours, sometimes pillage our territories in the role of bandits and 

sometimes appropriate everything in the function of despots and tyrants, plundering 

everything; once, making an incursion, they overran this neos, since it was full of gold 

and decorated with countless other riches. Thus after having helped themselves to the 

consecrated possessions, they returned from there towards their country Laestrygonia1148 

overcome with arrogance and joy for the two following reasons: they had vanquished the 
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Martyr and at the same time had become rich. But after having slackened the reins a little 

for their audacity so that they entered, despoiled <the sanctuary>, seized the sacred 

treasure, carried it off, departed and escaped, the Martyr amused herself with the 

campaign against them in this way. 

In great haste they hurried off and were fleeing back towards Laestrygonia 

situated to the west of us and of all of the land to the east; it was separated by many sky 

high mountains, the refuge of their folly indeed! She confused their sense of direction, 

pushing them all together without difficulty and without fuss towards the East, and the 

plain lying at her feet, and offered them all together to the soldiers for a ready massacre. 

These <the soldiers> knowing the situation, filled with both distress and divine ardor, 

surprised them in the place that I said was flat and convenient for cavalry, and massacred 

all without exception. And they did this so quickly that one day sufficed for the 

vanquishers to begin and end the massacre of so many men, to erect a monument, and to 

bring back to the Martyr her consecrated goods whether jewels or riches. And it was in 

striking up the celebration chorus, in dancing, in singing hymns and songs of victory that 

they consecrated anew to the Martyr what belonged to her, together with admiration and 

astonishment at how she had not endured for the slightest moment the audacity of those 

impious and accursed <thieves>. <0 Martyr> put up with them no longer and <do> not 

<permit> them to extend their audacity and their folly any longer against us, your 

children. For our troubles are no longer bearable or tolerable; already we all are sinking 

into ruin and total destruction; the churches are on their knees, the cities are on their 

knees, the fields, the towns, and the households; all everywhere lament for themselves, 
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turning towards the only hope that remains: your intercession and the help of your 

Husband and King—Christ. 

And what has just been said affords a good demonstration that the Virgin knows 

how to help with whatever grace and strength she possesses for the aid of those whom 

she should and <that she also knows> how to afflict those who afflict her—and afflict 

them beyond measure, especially those who, she realizes, are committing transgressions 

and impieties beyond measure, and who are wantonly desecrating her treasures whether 

spiritual or liturgical: <consider> how the enemy set up camp and how they departed 

without their having been permitted to leave behind anyone to tell and make known to 

their families their disaster. For the Martyr understands how to reward those who during 

their lives have performed a good deed, but she also understands how to punish the 

impious and those daring to commit sacrilege, imitating in this—I think—Christ the king, 

whose numerous kindnesses, proof of his love for men, but also the proofs of his anger 

against them, took place in the past and are to be found still even in our day. Here is a 

proof of his love for mankind: the entire city of Nineveh, with its numerous inhabitants, 

saved and glorified by a few tears of repentance. Conversely, a proof of his anger: the 

cities of Sodom and Gommorah, an entire nation, condemned to total destruction because 

of their incorrigible and stubborn wickedness. The deeds that I reported further back are 

sufficient evidence of the Martyr, but we must pass on to other evidence that will make 

us see her particularly in anger, responding to faults and offenses by matching to them the 

punishment measured out and so either bringing <people> to reason and the straight road, 

going so far as to rob them of life and finally even avenging herself on those whose 

wickedness has become entirely impossible to correct and to restrain. If you luce, let us 
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call to mind meanwhile the miracle that happened in our own time in order that its 

testimony may reinforce my discourse and that those who wiU rise and bear witness may 

support me. There are not just three or four <of these people>, a meager number that 

could inspire mistrust, but entire cities, entire populations: those who are found close by 

ourselves from the East and, on the other hand, those far from us who extend from 

ourselves even as far as Asia. In fact, <the story of> the miracle has spread quickly 

through all peoples, and so also the awe and amazement created <by it>. 

Miracle 29 

To continue, there was a certain Marianos, bishop of Tarsus in neighbouring 

Cilicia, a city rejoicing in its beauty and size and also in all those things simply for which 

a famous and prosperous city may be known: <it also rejoices> in being the first <city> 

from the East to appear to those who are traveling towards the East from any place on the 

earth; and surely the greatest and most noteworthy <reason for rejoicing> is that it is 

preeminently the city of the greatest and godly apostle Paul. 

And so Marianos, being by nature reckless and easily provoked, and who also was 

quarreling with Dexianos (who was himself then bishop of our Seleucia), was not strong 

enough to hold his own <against Dexianos in> any other way—for Marianos was unable 

to prevail against so great a man, nor on the other hand <was there the possibility of 

Dexianos yielding to a man not very healthy nor of sound mind—but he <Marianos> 

attempted to defend himself in the end through insolence and boldness towards the 

Martyr. And this assuredly is the greatest proof of the man's foolishness, the undertaking 

of an affair so dangerous and impossible; but he attempted it nevertheless. 
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And indeed it was at the beginning of the feast of the Virgin, when everyone, 

especially the Cilicians, used to rush to us (and still do and will do as long as there are 

people), in honour of the Martyr, each for his spiritual benefit, so that the land is crowded 

and the sea is crowded with everyone, by peoples, and families, tribes streaming together 

to this place, <that> he <Marianos>, having stood up in his church assembly, forbade and 

prohibited all from visiting us and also the Martyr. And this was the ultimate threat and 

defense against Dexianos: to remove the customary celebration of the feast and to rob.the 

blessing of the Martyr from the people flocking to the feast of the Martyr. But he had 

only just done this and he certainly paid the penalty for <his> folly or rather <for> his 

madness. For not even to the fifth or sixth day did this Kapaneus survive this rashness.1149 

And the way in which it became clear that <his> demise was due to <the> anger and also 

<the> wrath of the Martyr is an appropriate subject to expound publically. 

A certain Castor, an excellent man, drawing his lineage from Lycaonia but living 

in <our city> of Seleucia, and serving in the provincial administration, saw the following 

vision during the evening vigil of the panegyric: the Virgin herself with rather a 

fierceness of appearance, and expression, and gait, pacing about the entire city, clapping 

her hands quite often, and crying out against Marianos and his insolence, and threatening 

to exact a penalty soon. And this already was a reality, no longer a dream. For his 

<Marianos'> death immediately followed close upon this vision; so both occurred 

together at one and the same time, both Castor relating the vision and also others 

announcing the death of Marianos; so indeed a great trembling came upon everyone 

alike, not so <much> from the event, as much as from its rapidity. And this <miracle> 

happened in this way and concluded in this way. And now you will leam of another 
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miracle, not at all an inferior one; this one was also accomplished as a result of anger, but 

without the punishment going as far as death. 

Miracle 30 

Well, one of the rhetors <serving> the administration—<that> Eusebios, who still 

now is famous for his good lineage, his liberal arts education, and the civility of his 

manners and for being fervently faithful—this man in any case greatly esteemed 

Hyperichos while he was alive and made much of him, (actually they originated from the 

same city of Damalis and Sandas-Heracles <the son> of Amphitryon, and also he was a 

clever man and unsurpassed in every virtue as well). And so, when he <Hyperichos> had 

died in our city of Seleucia, Eusebios wished to pay him great honour also in matters to 

do with his funeral rites. He thought no other honour greater or more splendid than this: 

to celebrate his funeral and to bury him in the neos of the Martyr. And accordingly he 

inquired concerning this of the great and holy man, I mean, Maximos, who was also 

presiding over this church at that time, to permit him to bury Hyperichos within the neos 

of the Martyr in the right stoa on the south side. 

When the admirable Maximos had granted the man's request, even though he was 

put out by the man, those responsible for digging the tombs came in and set to work and 

began to hew the stone pavement. 

And, suddenly, somehow the Martyr stood beside these men reproachful, and 

accusing them of insolence, lashing out at them and ordering them to depart now. But 

they at first did not know even who she was—for it was not <possible> for them to 

understand an event so extraordinary and so inexplicable—but despite that, they yielded; 
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but when, after halting a moment, they set to work again, the Martyr also presented 

herself again to them and, glaring at them this time more severely and more angrily, as is 

characteristic of those who are extremely angry, straightaway she knocked the wind out 

of them so that all their limbs trembled and shook violently—because she, the Martyr, is 

terrifying, not only when she mobilizes her strength, but also when she directs her gaze 

intently upon those who might need such a look—and so she almost would have taken 

their lives (with the result that other workers would be required to dig the grave) if she 

had not spared them out of respect for Maximos. But she also appeared to Maximos 

himself by night, quite reproachful, ordering him not to have such contempt for her neos, 

as to transfer to it the stench of many corpses and graves. For <she said> there is nothing 

in common between tombs and oratories, except in the case of some person who, 

although he has died, might not be <really> dead but rather living with God and be 

therefore worthy to live together and under the same roof with the martyrs, like that 

saintly Symposios, like that holy man Samos, as if some other person <could be> equal to 

them. 

Miracle 31 

And at the very moment I was writing this miracle—for it is not appropriate for 

me to keep silent regarding the actual appearance at that time of the Martyr to me—this is 

what occurred. 

For some time already I had been dealing without enthusiasm with the collection 

and writing of these matters, I confess, and then <only> casually was I taking up my 
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writing tablet and stylus, as if I had already given up for the future the discovery and 

collection of these miracles. 

And thus, while I was in this mood and yawning away it then seemed the Martyr 

sat down next to me in plain sight, just there where it was customary for me to consult 

my books and to take up with my own hand the parchment on which I was copying this 

text from the writing tablet. 

And indeed, she also seemed to me to be reading, enjoying, smiling, and 

indicating to me by her expression that she was blessed with what was being written at 

that time and that it was necessary for me to complete this work and not to leave it 

unfinished until it was completely possible to leam from each person what that person 

knows and whatever could <be learned> with accuracy. The result was that I was filled 

with awe after this vision and smitten with enthusiasm. And I took up my tablet and 

stylus once again to continue this <work> as long as she ordered. 

Miracle 32 

Once <even> Dexianos gave proof of the sort of anger and reproach of which I 

spoke: but he was not tried for offending in the same manner, however, but by annoying 

the Martyr exceedingly, and indeed it was from this point, I think, I left off writing. Once 

the bandits, who are our neighbours and live among us, were overrunning our country 

and were plundering everything here and making our property a "Mysian" booty,"1150 so 

that even our cities were being enslaved, our villages swept away, our fields and homes 

flooded, and there being no escape from their inroad, their onslaught, and their fury. 

Dexianos—for he was still at that time <one> of the wardens and guards—took 
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precautions, such as a person would, lest perchance the fortifications that encircle the 

neos and the neos itself, since it is full of great treasure, come under the control of the 

enemies; <and> he took everything adorned with gold and silver, and transported it to the 

city as a safer and more populated place, <one> likely anyway to be <well-> protected. 

And in having done this, he seemed at any rate <to have done> something prudent and 

appropriate to the circumstances. 

But when not even a full day had elapsed, and that night had fallen, the neos was 

full of uproar, tumult, and shouting, because the Martyr was striding to and fro, up and 

down, saying that she had been treated with contempt, as someone who is weak and 

cowardly, and unable to protect the neos or the people related to the neos. "For that 

man—Christian, priest, and my attendant, acted as an enemy towards me before even the 

enemy did, by stripping and robbing me as no enemy would dare!" 

Some of the virgins who were then sleeping inside the neos, becoming aware of 

this <commotion> and hearing <these words> actually <spoken> by the Martyr herself, 

almost lost their minds with fear; and they did not wait for the break of day, but faint, 

pale, trembling, and with hearts aquiver, went to Dexianos and announced and described 

everything to him, with the result that Dexianos without any delay, sprang up to transport 

the treasure back from the city to the neos, both the consecrated and the liturgical objects, 

and by this he with difficulty appeased the Martyr and put a stop to this anger of hers. 

Of such number and kind are <the cases> in which the punishment turned out <to 

be> rather mild, as many as have come to my attention at any rate; since those that have 

escaped <us> indeed are without limit and number. But now I must relate <those other 

ones> which elicited retribution more grievous and severe. 
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Miracle 33 

It was the feast of the Martyr herself and the last day of the festival, which was 

customary for us to call a "holiday," because the festival then also has its end. On this 

day everyone is hastening both to pray to God and to beseech the Maiden and, after 

partaking of the holy sacrament, to go forth sanctified even as one renewed and restored 

in body and spirit—citizen and stranger; man and woman and child; ruler and ruled; 

general and soldier; community leader and private citizen; young and old; sailor and 

farmer—in short, everyone without distinction who is eager to recollect more earnestly. 

Among that multitude there were two men who had traveled from nearby 

EirenopoUs. And now, when the feast day and the reUgious service had concluded, these 

<two men> were eating together and with many others as well. Each person, as is usually 

the case, was struck by some <particular> aspect of the festival; one by the brilliance and 

joyousness of it, another by the great crowd of those who had assembled, still another by 

the large gathering of the bishops, and another by the learning of the preachers and 

another at the euphony of the psalm-chanting, another at the length of the night vigil, 

another at the order and arrangement of the rest of the liturgy, and another by the 

intensity of those praying, and yet another by the jostling of the crowd, another by the 

excessive heat, and still another at the accumulation and congestion of those just arriving 

at the awesome sacred rites, and those already leaving, of those returning again, and those 

leaving again, those who were shouting, those quarreling, those scuffling with one 

another and not giving way to one another chiefly because of the desire to be the first to 

partake of the holy rites. 
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Joining in, one of the two men also, whose name was Orention, said, "Let each of 

you admire what he wants of the festival, but I think that the miracle and marvel I have 

enjoyed is more marvelous and sweeter than all. For peering out from a spot in the stoae 

at the back of the neos, I beheld a girl so exceedingly beautiful, so gorgeous or even 

distinguished and full of charm, that the entire time of the service my eyes were directed 

to and fixed on her remarkable beauty, with the result that I prayed only for this to the 

Martyr: to enjoy her beauty and nothing else." And the talk at the table was all more or 

less similar. 

And when night had fallen and all had gone to sleep, Orention could not escape 

from his thoughts of the day nor even while sleeping from similar imaginings. For it 

seemed, as he himself related to those present, that he saw in a vision the Martyr sitting in 

her neos on a lofty throne of some kind of beaten gold, elevated, <and> she was 

distributing to each of those who had come together to the festival many splendid gifts 

pertaining to her festival, worthy of her who offered them. In conclusion he said, "She 

<seemed to> look also at me and to say, "Which one do you wish, my good fellow, to 

receive from these gifts? Or do you wish for that girl after whom you are lusting, and 

whom you have perversely besought me to possess? Well, then, take <her> and depart. 

Possess and enjoy the gift." And I, overjoyed, took the gift and departed. For indeed the 

girl was standing there among the other <gifts> she was distributing." And the vision and 

the account ended at this point. 

When but an hour had passed, a raging and savage daemon leapt upon him and 

tore and ripped him to pieces; and in accordance with the custom of the Persians, it flayed 

him of his skin and left him skinned and immediately he was filled with worms and pus. 
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As a result all those immediately present became completely breathless and speechless 

from the horrible incident that had occurred so suddenly, <so that> they almost died on 

the spot. So great was the evil before their eyes; and this was indeed the woman, who had 

been ogled wickedly and impiously by him, and who had been even more wickedly 

entwined <with him>, and who finally <had> destroyed the thrice-accursed man. 

Less than three days passed before he was destroyed by the daemon and paid this 

penalty for his licentious ogling and for his insolence and folly towards the Virgin 

<martyr>. So, this drama was ignored by no one—for it is truly worthy of tragic 

diction—<and> even to this day that man's misfortune has remained a matter of reproach 

and a stigma for his descendants. As for myself, this <account> completely unnerved me 

and moved me to great fear, so that with trembling hand I scarcely record this dreadful 

miracle. 

Miracle 34 

Another <miracle> presents itself to me, hardly falling short of the previous one, 

but I think even more dreadful, yet nevertheless demanding also to be inscribed among 

the miracles, so that it may be a message for self-control to those reading this book, and 

to persuade them not <to turn> their eyes towards impious <sights>, nor to profane 

things, nor things unworthy of the eyes of the Martyr. On account of this I am strongly 

motivated—for in fact, reason requires <it> of me—and I am compelled to relate this 

miracle also in its turn. 

Two <men> arrived together from the city <of Eirenopolis> and went up to the 

neos together, not for the sake of prayer but rather for pleasure's sake and again together 
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they fell into evil. For they had unjustly acquired from somewhere a gold piece—I think 

that it was from some <tax> paid to the emperor by those legaUy obliged to pay—and 

even more unjustly they were using this ill-gotten revenue, carousing, drinking, and 

acting debauched in every manner, and they <did> these things under the eye of the 

Virgin Martyr. 

Well now, the wretches were getting breakfast for themselves in one of her 

gardens, when they reached the limit of the most evil indulgence. And indeed they were 

inflamed by excessive drunkenness, and were now on the look-out for impious action 

which is also the manifest outcome of drunkenness, and so at some point they came upon 

a virgin who was wandering about outside the sacred enclosure—and this had been 

prepared by the devil in order that the wicked plan might be its beginning, the 

punishment might be its fulfillment, and the sin, its sting—and they lured the virgin to 

themselves, and made her share their meal and already even the same dining couch. Here 

one ought to be amazed at the consequences, for the Martyr perceiving that one of her 

virgins had been entrapped somehow in the snares of sin, and <that> the ewe-lamb was 

entangled in a net between two wolves, dragged towards a pit prepared for <its> 

destruction, manifested herself as quickly as she could in the garden, to those men stiU 

sleeping, and had not as yet touched the Maiden—for the strong drink had put them to 

sleep and the sin had not had an opportunity, so that even strong drink then became 

somewhat of an advantage. She said, "To what purpose, you scoundrels, have you lured 

one of my doves from my household and into your company and wish to min her? As for 

me," she said, "it will be my concern that you pay the penalty for such lawless 

insolence." 
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And having said these things, she went away to her neos and precinct. And since 

they were filled with fear by the vision of her, and panic-stricken by the things they had 

dared and by those things they had heard, they immediately sent away the virgin, a virgin 

still, exceedingly thankful for their drunkenness and sleep up until then, and fleeing 

headlong they departed and without realizing it, in fleeing they fled not, for changing one 

place for another, they in fact stayed "within the arena." A short time later, at any rate, 

they were apprehended for the aforementioned crime, as if by some portent—I mean the 

theft of the gold, which was the point of departure for their wickedness and their drinking 

to boot. And because of that same sin they perished and received their punishment in the 

same place they had profaned. In their folly, <in order to> escape punishment, they 

devised and then altered many routes, shortcuts and escapes; however, they were not able 

to escape the powerful and unsleeping eye of the Martyr, nor the manner of punishment 

set for them. And blaming himself many times for his rashness in all things, one <of the 

men> died hurling himself into this river of ours from the ferry boat which was carrying 

him to us, and the other, killed in a different way, also himself perished. Both knew the 

same time and place of destruction and, as they say, they shared the same grave and most 

likely the <same end> of their wantonness and sin. And this I learned from their fellow 

citizens, and perhaps even from their relatives. And now there remains for us a third pair 

from EirenopoUs, and if we shall fail to mention this miracle, we will be depriving 

ourselves of a very important miracle without being aware of it. 
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Miracle 35 

A certain Pappos and Aulerios were councilors together, and partners in supplying 

the military. It was grain, I think, they supplied. Time was passing and the grain was 

being consumed because the soldiers carried it away daily in <the form of> bread. By 

accident, Aulerios departed this life, but Pappos made full use of his death for a plot 

against his <Aulerios'> children. Reserving for himself alone the profit that belonged to 

them jointly, he left for the children only the liabilities, with the result that their 

misfortune was two-fold: they were orphaned and they had lost the small amount of 

money still left to them. And so what <did> the Martyr do, who is never unmindful of 

<affairs beyond our own> boundaries, and who attends alike to all who are distressed and 

treated unjustly? She hurried and came to the city and even the hearth of the wrongdoer 

and, "a bad dream"—as Homer somewhere says1151—"that stood above his head," she 

said <to him>, "What is this relentless war of yours, my excellent fellow, against the 

orphans? And what are these false dealings of yours <that you are conducting> so 

shamefully against orphans? What greediness so great has consumed you that you disdain 

everything alike, God, and good faith, and mutual agreements, so that you make but little 

profit indeed that will not increase your estate but that will damage the estate of those 

orphans? At any rate," she said, "know for a certainty, that Aulerios who died as your 

partner and because of this wrong-suffering, has approached Christ, the King of all, 

concerning you, and that the death-bringing pebble [vote] has been cast against you, and 

that, without delay, you will overtake him and on the spot you will <be required to> 

render account for your shared venture, and that you will surely die this same day next 

week." 
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With these words she vanished, but he got up so rattled by fear that his entire 

body shook, and all its members were filled with shaking, turmoil, and trembling. Even 

his head was shaking, and his eyes that were already growing dim were rolling around, 

his tongue was hanging out, his teeth were chattering, and his heart was pounding—so 

wildly in fact that it seemed to be rushing out in front of the rest of his body—and his 

feet, as though they had to walk on some sort of loose and shifting ground, were 

constantly buckling. 

He lasted only long enough to confess his wrong-doing, to cast aside his false 

dealings, and to demonstrate overdue charity, but this benefited him not at all, for the 

things that he did in the end rose not from resolve but rather from necessity. And when 

the day foretold arrived, scarcely had he risen, when he was carried off and the trath of 

the prophecy was confirmed by his end so that no one from our city or theirs remained 

ignorant of the consequence that accompanies wrongdoing. 

So come, now, and move on!—for I must say the same thing again—from the 

more somber miracles to the brighter ones, from the more severe to the more kindly, so 

that humbled by fear, we may lift up our spirits and be warmed again by some sweeter 

and gentler accounts. And so, <the stories> we know, let us bring back into our thoughts. 

Miracle 36 

It was summer and the cicadas were singing and the sun was blazing intensely 

overhead. And a serious disease was spreading among mules, horses, cows, donkey, 

sheep, and absolutely every kind of livestock in existence, with the result that the 

calamity <left the people> helpless and preoccupied, with not only the villages and fields 
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being depleted but even the well-known households in the city as well. No therapy 

whatsoever presented itself because it was unclear just what the plague was or whence 

the outbreak sprang—nor was it <possible> to leam <such things> from the victims 

themselves—particularly because the animals died before the owners were aware <of the 

problem>, and because many animals indeed perished together. And because the 

difficulty was unmanageable and beyond human capabilities, again the generous and all-

powerful martyr at that point took pity on both the livestock that was being lost and those 

who were losing them, and revealed the remedy underfoot. 

For she provided <a spring> to gush forth abundantly, <one> not previously in 

existence, which had not been seen by any of us or by any of our predecessors, and she 

provided it not far away, not in some other region, but in the place where her very own 

temenos is. And this place is a cave <from which the spring originated> situated to the 

west of the neos itself and facing it; it is most charming and delightful and very 

pleasurable for walking and for passing time in, and for praying in its utter stillness, and 

also for obtaining through prayer what one wishes from the Martyr. And so everyone 

who goes into the neos and prays, immediately <afterwards> hastens to that cave as if to 

a thalamos and further a bridal chamber with the Virgin within. Some say that she also 

spends the majority of her time there, being a lover of quiet and fond of solitude. Indeed 

this is particularly characteristic of saints, to delight in solitary places and to reside most 

of the time in such places. From this spring, then, improvised thus, the Martyr poured out 

healing on all the sick animals. 

And so, it was <possible> to see every path, and every thoroughfare, from the 

lowest to the highest places, facing in this direction and leading hither, teeming with 
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horses, mules, cattle, sheep, goats, donkeys, and even dogs and pigs being driven towards 

this one place from which at that time gushed forth remedies and healings rather than 

water. And so for certain none of the creatures that drank from the water at that time left 

still sick, but as if it had drawn for itself health rather than water; thus each departed, able 

to leap again, and each running off toward its own field and home completely invigorated 

and fit for its usual tasks. It is said that at that time one of the elite in the city had a horse 

that was seriously sick, with its back drawn towards the hind part, and contracting the rest 

of its body the other way, and with the contractions of the sinews—as it is said— 

hindering its forward gait. And as a test rather than act of faith, he sent <the horse> to 

that water to see whether it <the water> was capable of reversing such a visible malady, 

nor did the Martyr fail to recognize the challenge and sent the horse back healed, to 

Marianos. 

There is no one, I believe, who does not know this, nor that he openly spoke what 

was in his mind, and of the unexpected healing of the horse, and that he rejoiced beyond 

measure at the very clever reversal of circumstances by the Martyr. 

Miracle 37 

Another tale yet remains; namely that a scion of one of the noblest and illustrious 

Cypriot families, bereft of his sight, because of the reputation of this water, after crossing 

<to the mainland>, partook of the remedy, and returned again to Cyprus with his sight. 

Well, then, do the stories not denounce us and shout out to the learned among 

men, if they alone are overlooked by us, although not overlooked in these matters by the 

Martyr? On the contrary, in fact, often they <the learned among men> have encountered 
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miracles among the wise and learned. Come, then, what we have learned thus far, let us 

recount in order that our <these> stories may thank us since they also have been deemed 

worthy of the blessed choral dance of the miracles. 

Miracle 38 

Now Olympios was a well-known teacher and his father, Alypios, was also a 

teacher and taught here at one time. At some point he fell seriously ill so that death 

threatened. And since the medical profession had given up and he himself regarded the 

evil as beyond human assistance and also every hope of life had abandoned him, he fled 

to the only refuge from such evils, the Martyr. Taking himself off to the neos, he finally 

depended entirely on the cure from that place. For this reason the Martyr made haste—for 

she is a lover of learning and the arts, and is always pleased with those men who praise 

her in a polished style—and delivered the man from danger. And she delivered him this 

way. 

She paid a visit by night to him and, as is customary for her to do always in the 

case of those who are ill, showed herself as she really is, and she inquired immediately 

what it was that he suffered and what he wished. In response he said "You know. Why 

then should I tell this to you who know all things?" This is from Homer, but in adopting 

it, he spoke most appropriately—more so even than Achilles <when he spoke> to his 

mother Thetis1152—in order at one and the same time to announce his profession, and also 

to humbly entreat the Virgin by the loveliest and most agreeable <turn of phrasex 

At any rate, the Martyr smiled, pleased with the man and with the verse, admiring 

how he had answered fittingly indeed. She held forth a stone that she happened at that 
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time to be carrying in her hands, which seemed most beautiful and multicoloured, and not 

at all unbefitting the hand holding it; and she held it out to him and ordered him to bind it 

<around> his neck, as <an object> with the power to put the illness to flight and to 

bestow a cure. 

Alypios received it, and while he was still asleep, he seemed to be holding onto it 

and clasping it very tightly in his hand, as if a pledge of life and of health, but upon 

awakening, he opened his hand and found nothing. And it seemed that he had been 

deceived and that the dream, in truth, had been <only> a dream, and <so> he added grief 

to his poor health. For when one hopes for something that is going to be very beneficial, 

but that does not materialize, one somehow experiences pain all the more sharply, and it 

pierces and penetrates even more the spirit of the one who has suffered. 

But his son Solymios dispelled this pain and sadness by appearing a little later 

holding that very stone in his hand, the one that the Virgin seemed to be holding that 

night and to have given to the sick man. Does not the account of this miracle seem to be a 

fiction and but a fable? However, when you leam the circumstances of the miracle and 

how it came about you will desist. I think, from this most evil suspicion. This Solymios, 

who was dedicated to both <his> family and learning, passed part of his day in study and 

part with his father. In the morning he would occupy himself with literature, and then 

when noon came, he would go to his father, to visit and care for him and to do all the 

things that are appropriate for a son to do <for his fafher> and for a father to receive from 

his son. 

And on his way that day following the night when the Martyr was seen, he found 

this stone along the road. He was delighted by its beauty and its size—for having been 
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ground into a sphere-shaped, symmetrical circle, so that it seemed to have been turned on 

a lathe, and its colours were a mix of white and purple, so that the veins were interlaced 

with one another, resulting in a work of extraordinary natural beauty. He picked this 

stone up, and toying with it while he walked, he came to his father. And as soon as he 

stood by his father's bed, his father noticed the stone in his <Alypios'> hand and he 

recognized it as the gift of the Martyr. And immediately seizing and clutching it, he was 

at once delivered from the long, severe illness. 

But it seems to me that the Martyr had touched that stone, and because of this it 

was so beautiful and charming an object and now was revealed as more powerful even 

than death. 

Miracle 39 

After the teacher let us go to the scholars. I am speaking of Isokasios and our 

Aretarchus, each of whom, being also an unbeliever, chanced upon a miracle from the 

Martyr but staunchly remained an unbeUever. But responsibility remains with those who 

do the choosing, as the admirable Plato somewhere says, so the Martyr is guiltless.1153 

As for Isokasios, he became a professor after being a teacher (actually he lost the 

one <profession> before acquiring the other). And having fallen iU at some point in time 

in Aigai in Cilicia, and in his iUness, he greatly desired rest, extended and deep; <and> 

he, therefore, took up lodging in the naos of the Martyr a little ways from the city, in the 

hope of obtaining it there the best of all. And so after finding great peace and after 

sleeping a little, he obtained healing along with the peacefulness, after having heard what 

things it was necessary to do from the Martyr and having done them. And he was 
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released from the sickness, although <the Martyr> first reproached him for his unbelief, 

she did not refuse him help. For thus the admirable Eudokios announced and related this 

to us, an illustrious and noble man who honours nothing more <highly> than the trath, 

who dwells in and is an adornment to this beautiful city of Tarsus. 

Miracle 40 

And Aretarchos, the sophist, here among us, of whom I cannot say whether he is 

quite incompetent or <just> unbelieving—for, in fact, both <characteristics> flourish and 

abound equally in him so that it is difficult to discern which of the two is the superior— 

nevertheless he appears a sophist. And he contracted an especially severe illness of the 

kidneys, so that as a result of his great pain he hoped many times for death, and even 

desired death because of the intensity of his pain, but nevertheless chanced upon help and 

healing from the Martyr, who told him the medicine that he needed and the most effective 

cure of the malady would be nothing other than the night oil of the light that always 

illuminates her precinct. After that fellow requested this very thing, and having anointed 

himself <with the oil> where the illness was consuming <him>, he did obtain healing but 

did not get rid of his impiety. For after speaking with great sagacity and deep intelligence 

and confessing that it was she who had provided the remedy, he attributed the grace of 

the healing to another: "For it is Sarpedon" he said, "who directed me to seek and receive 

<the remedy> from her." 

So then, cleverest and most intelligent of the sophists, you who exude Gorgias 

himself for us, would he, who sent you to another <healer> not have given <remedy> to 
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you if he had been able to but would he be sending his suppliant, his follower and—as 

you yourself would say—his initiate and devotee—to another, and this other an enemy? 

And this constituted most of all the act of one admitting <his own> weakness, of 

one heralding the power of the Martyr, and of one demonstrating clearly to all that skill 

or power or wisdom—which in no way did he have <to begin with> had failed him—but 

the Virgin is the one who recently displayed her great power and who brings healing to 

all. But he was not so foolish, or even wise according to you, this most excellent 

<Sarpedon> that he was unable to obscure his ignorance, or powerlessness, or I would be 

very surprised. But because of you, oh noted and amazing rhetor, he is exposing this. 

Only would that you and your soul might be healed by the Martyr, even if you 

attribute it to Sarpedon or to Apollo or to whichever of the daemones is dear to you. For 

the former <your physical healing> we will attribute to the power of the Martyr, and the 

latter <your spiritual healing> will count again <as proof> of your ignorance. For the 

latter is not significant to us, only the former would be. 

Miracle 41 

And so <you can see> then that the Martyr loves literature and rejoices in these 

literary eulogies. I will say something also about the things that happened to me, and for 

my benefit; since the Martyr herself prepared them for me, she knows that they happened 

and that I do not speak falsely. For it was during the annual festival of hers, and I, too, 

had prepared a little eulogy of a sort for the feast day, not to say anything of special note 

or something even worthy of her, but rather as one seeking to capture some of the 
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Martyr's good will, since she knows how to return very generous <recompense> even, 

also to those honouring her modestly. 

But when one day remained until the delivery and presentation of the speech, 

some sort of infection afflicted my ear, both exceedingly grievous and painful to the 

extent that the whole ear was swollen, and fierce pains were shooting up from within, and 

violent throbbing also was attacking the base of my head, and for this reason a lot of 

buzzing within <the ear> was being created. As a result, I completely despaired of 

speaking, and had expectation of worse things to come. Already I began to be 

embarrassed somehow to speak something of praise to the crowd and, on the other hand, 

to forsake my turn at the moment set for the presentation <of my speech>. 

All these things the Martyr prevented from happening. She appeared by night, and 

taking hold of my ear and giving it a good shake, she resolved the infection entirely into a 

bit of pus. After it had been rolled away from the windings and sacrosanct 

passageways—so to speak—I found myself on the deikterion, for thus the place is called 

on which speakers make their presentation, that is, the pulpit (ambon) or the speakers' 

rostrum (akroaterion); actually I was not yet one of those who speak in churches, and I 

said something or other and the Martyr extended her hand and grace to me in such a way 

that I even seemed to be somehow noteworthy, and had spoken reasonably well, and I 

carried away the greatest admiration for my words, for something that was not at all 

admirable. And when I was deemed worthy of the clerical council and the register of the 

preachers and priests, she was beside me much <of the time>, and appearing by night she 

would hold out in every case some book or a sheet of papyms to me, that was and seemed 
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to me a sign of her complete approval. But if I was about to say something, and she was 

not seen doing this, her absence was conversely significant. 

Miracle 42 

This miracle as well ought to be remembered, though I recovered <the> memory 

of it with some difficulty. A certain Kalliste was a well-bom and religious young woman 

who lived with her husband who was not very temperate but rather too easily aroused in 

regard to these vulgar pleasures and not at all satisfied by lawful intercourse but 

insatiably enjoying these <vulgar pleasures?*. And so a certain one of the ladies of the 

stage, who, mining herself also with the same man, mutilated the appearance of this 

Kalliste with deleterious drugs and disfigured her lovely face so that she no longer would 

be a source of pleasure to her husband and so that she herself would perform <Kalliste's> 

function and sleep with her illicit lover. Sad at this and separated from her husband (for 

the disfigurement of her appearance effectively moved Papias to hatred—for this was her 

husband's name), KalUste fled for refuge to the Martyr, relating to her her own 

misfortune and the evil deed of the courtesan, and praying to procure some sort of a cure 

so that she might recover the comeliness of her appearance and the favour of her 

husband. The martyr listened to these prayers and was very much moved by the 

suffering—for, in fact the dear woman wept rivers of tears in addition to her words, and 

there is no accompaniment to prayer as excellent as copious weeping welling up from the 

very depths of the soul—and she revealed and prescribed the therapy at once. "Take," she 

said, "these soaps here, the ones sold in front of this naos, and after moistening them with 

wine, wash your face with this and immediately you will wash away the disfigurement." 
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Indeed, Kalliste did so straightway and straightway she delivered her own appearance 

from the disfigurement and her husband from the courtesan, a far worse disfigurement. 

Upon the application of the soaps, as they say, the deformity vanished and Kalliste was 

Kalliste again in appearance and pleasing to her husband. 

Miracle 43 

Neither let us forget another young woman, even though <she was> poor and 

undistinguished. This Bassiane at some point was estranged from her family, having 

taken a small portion of her personal gold pieces (these were little rings and small 

necklaces) and such as might belong to a working woman. She made her way to the neos 

and was residing there out of anger towards her family. 

A certain virgin—one of those <there> at that time was living with her who took 

little account of the scmpulousness or piety befitting virgins. Finding Bassiane sleeping 

and absent, she filched the gold pieces for herself and left. The woman [Bassiane] arose 

and, finding she no longer had the same as she had shortly before, began to cry out and to 

complain to the Martyr, as if she <Thekla> had been tmsted to guard these items, but had 

lost them or was denying them <to Bassiano. Nevertheless, the Martyr, having 

compassion for Bassiane as well as hating the misconduct of the virgin, revealed her 

theft, chastising her severely, by revealing it to the victim and to all those at the neos, so 

that she, clearly exposed, returned the gold pieces to Bassiane, and thoroughly chastened, 

lived the rest of her life in such a way that her lapse was obscured and, moreover, the 

favour of the Martyr was regained. 
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Miracle 44 

Well, then, the following story must also be told, so that we may relate something 

that recently happened as the last of the miracles—but it is not the Martyr's last miracle, 

nor will there ever be a "last" one! For as long as there are people, <her> miracles too 

will be ever welling up, ever bubbling forth, ever abundant, ever healing, whatever the 

case. A certain woman of the very notable and well-bom local family, Dosithea by name, 

... but this is enough of those details! 

For what purpose, even, does it serve to sprinkle drops of rain over the boundless 

sea? Even if I wished to tell more, I would not be able to find <more miracles>, I who 

indeed assembled even these with difficulty, running around hither and yon, gathering 

together these stories on every side, and compiling them together as if from some abyss 

of the distant past and forgetfulness, like traders who <gather> the well-known, precious 

gems. 

However, there remain more than a few, and a great many more, and altogether 

even more than can be counted. Neither is it possible for me to become a winged or 

adamantine creature and to travel throughout the whole earth and sea to gather <the 

miracles> from each city, district, village, and household; nor is the compilation possible 

for me, nor is the composition attainable <for me>, nor is my life long enough to suffice 

for such an infinite multitude of miracles. 

And so at this point, just as I said, I shall stop the narrative concerning these 

miracles so that I do not appear to pursue unprofitable and unattainable <goals>, but after 

adding this one <miracle> first, I shall welcome silence on these topics, because the 

Martyr publicly recognized many men as they lived to the pinnacle of excellence, and <as 
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weU> she thoroughly trained many women who have adopted the same zeal. For 

instance, <take> right now the well-known Paul, who is both an Egyptian and is caUed 

"the Egyptian," a man who in regard to his manner of life ranks with the mightiest and 

gigantic Elijah and John; and that Samos, who is "running <the race>" in company with 

the greatest of all, Elisha, and with the saints like him—for although Samos lived in this 

city <Seleucia>, he spent more time in the neos than did those who live at the martyrion, 

going up twice each day singing psalms; and there was no stopping <him> "neither fire, 

nor hail, nor snow, nor ice, nor the blast of the storm" as the God-inspired David 

somewhere says;1154 and <then to> Dexianos, "who although mortal used to drive 

immortal horses"—for involved in the midst of things and active in a more public life, he 

by no means differed from the excellence of those men, but ever absorbed in Christ <as 

he was> he practiced the same discipline as they—and then there are Karterios, John, 

<and> Phillip, more disciplined than yokefellows, each living in <his own> section of the 

same monastery, his life a shining example to one another comparable with those of old. 

Not even the much sought after episcopal throne distracted this John from his practice of 

strict devotion. And this is possible for all to see, for all those who see this man living 

still today according to the ancient standard of asceticism. 

And of the women in turn there is again Marthana, Xenarchis, that Dionysias of 

ours, Sosanna, Theodoule, <and> all the others whom there is not time for me to name, 

unless perchance I myself were to desire like Hesiod also to write a catalogue of the most 

excellent women of our day.1155 
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The Ufe, the character, and the conduct set by God, either of the men I listed or of 

the women, are <themselves> miracles of the Martyr and far superior to the miracles 

already cited. 

For what could anyone say is better: concerning these people, on the one hand, 

than to be under the direction of such a leader and to be trained by her in asceticism; and 

concerning the Martyr, on the other hand, to take care of and to lead this group in 

comparison with which each individual female and male alike, the entire cosmos has no 

equal? 

Miracle 45 

Now it is not good to keep hidden from you one <miracle> that suddenly came to 

my mind. For that Xenarchis of ours has been joined in marriage with a husband, but she 

reached such a height of excellence and pleased the Virgin so much, though she was 

married, that the following is said to have happened concerning her. A certain one of the 

pious (whether of the men or of the women I cannot say), with a book in hand, gave it as 

a gift to her. This book was the Gospel. She received it with the greatest pleasure but 

smiling a little she is reported to have said, "The gift is god-inspired and admirable and 

incredibly great and like nothing else on the earth, but of what use will it be to me, who 

does not understand the first rudiments of letters and writing nor whence derive and go 

forth all the streams and channels of the words, unless perhaps even now the Teacher of 

my life..." And while saying these words she unbound the book and, opening it, bent her 

head as much as if to examine or even to kiss it. The moment she laid eyes on the writing, 

she began also to read so very quickly and so unhesitatingly that all those <women> with 
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her were astounded and quoted that word from the Gospel: "How does she know her 

letters without having learned them?" Quite clearly it was the Martyr who arranged this 

great miracle that day, having heard these <words> and having performed this <miracle>. 

Miracle 46 

Dionysia, they say, had begun to bid farewell to her husband, children, and 

home—to everything to put it simply—and for that very reason had retreated to the neos. 

And the Martyr had slept with her that entire night and <they say> held her in her arms. 

As a result, the bed-partner of Dionysia that night was amazed at the time. (This bed-

partner was Sosanna who was still living at the time I was writing these words, 

surpassing all women in her way of life, and relating these events to me.) And raising 

herself many times in bed and leaning on her elbow, she observed the Martyr and was 

struck by awe and reflected on how there had been two in the beginning, but how now a 

third <person> was sleeping between them. But as she was <occupied> with such 

considerations, she saw her—for she was carefully keeping watch on her, whoever she 

was—floating up from between them but not standing up as would be normal for 

sleepers. And indeed she saw her slipping back again to her thalamos, that place in which 

she is said to lie hidden as well. 

Well then, after that night Dionysia was advanced to such a pinnacle of 

asceticism, that this dear woman became a marvel to the entire earth, as one who was 

practicing a way of life beyond a mere woman. And when she departed from the earth 

she did not go away <entirely>, having left for us her young daughter, Dionysia, who 

practiced the same way of life, thought the same thoughts, and walked in her footsteps, 
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but who had something even more extraordinary than her mother: her virginity pure and 

undefiled. 

Epilogue 

But as for me, O Virgin and Martyr of Christ and Apostle, the assignment you 

<gave> me with holy fear—inexpressibly great—I, nevertheless, accomplished, having 

confidence not in myself but in you who assigned me this holy work. For it was not 

within my small, insignificant power to dare to undertake <to record> your acts and 

miracles so very great, holy, and famous; the praise of which is more fitting to <be sung 

by> the angels, with whom even now you join singing the royal hymn. Hereafter, it 

would be up to you now also to perform this <miracle> along with the others: on the one 

hand, the reception of these small and insignificant <writings> offered to you from small 

and insignificant <beginnings> and, on the other hand, the presentation of them as great 

and wonderful. For it is not possible either for me, or for others who are wise and very 

eager to say something new, to proclaim anything at all worthy of you and your deeds. So 

now, pour forth and bestow your copious and abundant grace on these <writings>, that I 

ever may be regarded highly or become so through you and your grace. And having 

received them, repeat again those <favours> of yours towards me, I who have been 

delivered many times from illnesses and dangers and <plots of> ill will and the constant 

distress of trouble, the flood of which against me has become great, frequent, and severe, 

but which, by your will, did not overwhelm nor drown me, nor ever will overwhelm or 

drown me, as long as you in turn are willing and interceding for what is fair on my behalf 

and driving away all suffering at any rate; bring to an end also this grief now assailing 
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me. Oh Thrice-blessed One, make that dog, that ferocious swine, that base and perverse 

Porphyrios desist from his madness and fury against me! For even this man, you see, 

from base and nameless parents and from unsanctioned fornication, offspring of Famine 

and Poverty, this miserable era has made him seem to be somebody and to have power, 

this age that humbled everyone free and wellborn, but exalted every thief, runaway slave, 

and grave-robber. 

With these things in mind, O Virgin, grant that we may be seen again in the holy 

rostrum (anabathras) of the holy bema of this church (ecclesia), preaching those things 

that are divinely ordained and many other topics which are customarily preached in 

churches (ecclesiae), and proclaiming you who are the loveliest first fruit of the church 

(ecclesia) after, of course, the apostles, or numbered even with those very apostles, and 

recovering again the traditions, the power-to-persuade those listening, the reverence, the 

advancement of the people, and the increase of faith and piety. For because of you, I felt 

confidence in my gift of teaching and my success, as you know, and because of you, 

applause and praise <are> mine and a certain [prestige] among orators both numerous 

and eminent. And now of these petitions I made now and for the sake of which I shall 

approach you each day and hour, may you never let a single one be in vain, unfulfilled, 

empty, and unfruitful for me. O Virgin and Martyr, you who have always cared about, do 

care about, and will care about my interests. 
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The Virtuous Deeds of the Holy Apostle and Protomartyr Thekla 

in the Myrtle Wood1156 

I have been so bold as to dispatch, <Your> Most Sacred Majesties, the true image 

of Thekla, the holy Apostle and beautiful Virgin, Protomartyr among women for your 

reverence, emboldened to face your authority by her who faced the fire in Iconium and 

the savage beasts and the fiercest bulls in Antioch, just as also her tradition testifies. It is 

fitting to relate those things we have learned from our ancestors lest it become a matter of 

doubt to the listeners, that this image is the true image of the holy apostle herself. For it is 

said, in order that I may speak concisely, that the blessed one herself, your Lordship<s>, 

after her deliverance, arrived in Seleucia, and, after the "games" meant to make martyrs, 

having been endorsed as an apostle by the holy Apostle Paul, her teacher and the teacher 

of the world, she found all people in Seleucia (the metropolis of the Isaurians) to be 

pagan and unbelievers in those times. And having hastened to teach the word of God, as 

someone committed to this city, weU-bom though she was, she hastened to live in solitary 

places. Wherefore she took up residence in the grotto in the Myrtle Wood where now 

there is a spring, but she would go forth on the Lord's Day to collect plants and these she 

would eat for the whole week. 

And it happened at that time that the priest of the pagans, the one who was in the 

Capitol which was in the city of the Seleucians, which is now the Apostoleion, from 

custom was exercising in the deserted place where the saint was wandering about and 

gathering the plants she used to eat. And having spotted her, the priest, being on 
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horseback, having goaded his horse, went close to her with mischievous intent, having 

thought her to be some young girl. And the holy Apostle Thekla having turned and 

having sent power forth from her, knocked him from his horse, and he was rendered 

speechless for three days and three nights, so that in great number the entire country of 

the region of the Isaurians gathered around him, dumbfounded by what had happened; for 

the priest was famous and eminent in those times. And when he recovered, he seized on 

the idea that she was to have been there from the gods and was angered at him and as a 

result he decided to commemorate the significant episode. And so he ordered a portrait 

artist to be fetched and said to him, "Go off and paint a small-faced maiden for me, who 

is eighteen years old give or take a little, whose beauty I cannot undertake to describe, 

wearing earrings and a necklace around her neck, as you can imagine," for thus the holy 

woman had been perceived by the lustful priest when she caused him to fall from his 

horse. And when the artist put his hand to painting the image guided by the power of her 

might, he painted a true image. After the image had been taken to him, upon seeing it, the 

lascivious priest recognized it was she; and having been empowered and having stood up, 

he embraced the image and agreed it was she. And he treasured this image in his own 

house, having come to believe in the message of the apostle. It was a painting passed on 

in succession by his descendants to the illustrious Achaios, a learned sophist, a Christian 

man. And after his death the painting itself was seen when the blessed Achaios himself 

was buried. For at that time he was a guardian of the martyrion of the holy Thekla, <and> 

having copied this portrait, he also personally gave it to those wanting it for a copy. 

Since in rum the report concerning the holy apostle spread, she became known to 

many from that time on, with the result that the weak went up to her sanctuary and were 
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healed by her. And so, a child of one of the leading families of the city was troubled by 

an unclean spirit, becoming a paralytic. He was reared by a certain woman living in a 

farmhouse near the Myrtle Wood outside the city. And so when the woman saw that 

many healings at that time had been performed by the holy apostle, she carried up <to the 

sanctuary> the child troubled by the unclean spirit. And the saint received the child and 

took him in her arms. 

After she had made the sign <of the cross> in Christ down to his limbs and had 

prayed for him, she gave the child—who was extremely pleased—back to the nurse in 

good health. And this nurse having received him, quickly carried him to his mother. And 

the child's mother was astounded and, having gathered all her female relatives, rejoiced 

with them at the miracle, and led <them> off to her. And the holy One quickly 

expounded to them the Gospel of God, with which she had been entrusted by the apostle 

Paul. 

And it happened that the father of the healed child was in Antioch when the holy 

Apostle Thekla was fighting the wild beasts. And his wife, having written <to him> in 

Antioch, quickly brought him <to Seleucia>. And having summoned to see <for himself> 

the holy, lovely Virgin, Protomartyr, and Apostle, he recognized <her> and asked her, 

"Are you not she who contended with wild beasts in Antioch?" And she said, "Yes." And 

he replied, "And how did you escape savage beasts and those most fierce bulls to which 

you had been bound over and come here?" And the Apostle preached the Gospel of God 

to him as well. And having persuaded him to become a Christian, she wrote to the holy 

Apostle Peter in Antioch, and requested one of the priests from there—for there was a 

church there then, because in Antioch the word of our Lord Jesus Christ the Son of God 
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and our God was first proclaimed, according to what has been written in the Acts of the 

holy apostles. Then the priest came from Antioch and baptized the child's father and his 

entire household with the blessing of the Holy Spirit. And after the father of the child that 

had been cured had donated part of his estate, the holy apostle together with the priest 

designed and founded the church; and from that time the church was called the Holy 

Peace, and the majority of the city was enlightened in Christ Jesus our Lord, the One 

enlightening our eyes for the understanding of Your triumphant power. 

And after going up on the mountain called Kaleimeon or Rhodion, and finding a 

cave, she lived in it for many years. And some of the well-bom women, having learned 

about the Virgin Thekla, withdrew to her and learned the teachings of God from her, and 

many of them renounced the world and lived with her. And then also a good report 

developed concerning her, and she effected healings. Before the people bringing the sick 

could open the door of the grotto, the diseases vanished. Those who were possessed, once 

they were near, were healed, <and> while the unclean spirits were fleeing from the 

afflicted, they cried out saying, "For what reason do you torture us before the appointed 

moment, O Virgin?" And to put it simply, there <was> no one who still had need of any 

doctor concerning any suffering or illness whatsoever. In fact, bringing the sick from 

other regions and countries, <people> brought them to her and they were healed 

straightway and returned to the homes healed, rejoicing, blessing and glorifying God. 

And so the doctors from the city of the Seleucians were undermined, by the loss of 

income, and because of jealousy [they] opposed the holy virgin and maidservant of God, 

and, a sense of helplessness gripped them—a devilish plan. 
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Well, there was a certain Proklianos, a leader of the city of the Seleucians, who 

had a wife named Androklea and a daughter named TheoniUa. This daughter of his was 

bom from her mother's womb with paralysis of her hands and feet; and so, although she 

was twenty-two years old, she was unable either to walk around by means of her feet or 

to lay hold of anything with her hands. Therefore, her parents were completely at a loss 

and kept saying, "To whom shall we leave our property?" For she was their only child. 

But Androklea, having learned that the Virgin Thekla performed many cures on the 

mountain, said to her husband, "My lord, I have an awesome thing to tell you, for I 

learned that the Virgin who lives on the mountain performs many healings. Come, let us 

also take our daughter there so that she, too, may be healed by her." But Proklianos said 

to her, "You know, my lady, that I am a leader of the city and I am afraid to go off <to 

her>, for I think she happens <to be one> of the Galileans, and if I go off to her, the city 

<will> leam and they <will> hand me over to fire; but rather seat her on a litter and two 

slaves will carry her; and—transport her by night!" 

And thus his wife did: she transported her daughter and knocked at and opened 

the door in the grotto and asked, "Who is the Virgin Thekla?" And she said, "I am." And 

the woman took her daughter from the seat and cast her daughter and herself at her feet 

and cried out saying, "As you have been merciful to many others, so also have mercy on 

this girl." And <Thekla> asked them if they had the holy baptism, and they answered 

saying, "We happen to be pagan." And the holy virgin said to them, "I am not the healer 

but rather God <is>, the one who lives in the heights and watches over the humble. And 

so if you wish your daughter to be healed, receive the seal in Christ, and if she does not 

come away from the washing of immortality walking and grasping with her hands, may I 
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be bound to bum a second time!" And the girl's mother, gripped by desire on the one 

hand, and by fear on the other, permitted her daughter to receive the seal in Christ, and 

prostrating themselves before the saint, they said, "If we are worthy, let the will of the 

Lord be done." And once they had renounced the devil and submitted to our Lord Jesus 

Christ, she instructed them, having taught them the good news of God, and having 

anointed them with the oil of gladness, she baptized them in the name of the Father and 

of the Son and of the Holy Spirit. And Theonilla departed from the baptism both walking 

with her feet and holding things with her hands and no longer did she need the litter but 

rather she went away to her house walking on foot. And the people of the city on learning 

<this> cried out saying, "Great is the God of the Christians who performs great 

miracles." 

And so the doctors of the city of the Seleucians having learned too of this as has 

been said before still opposed the Virgin Thekla, the handmaid of the Lord, out of envy. 

And one day they held a meeting and they agreed, "She happens to be a priestess of 

Artemis, and <Artemis> listens to her since she is a virgin, and if she asks something 

from <Artemis> she gives it to her. And so, come! let us find <some> licentious men, get 

them drank, pay them a fair price, and give them another instruction too—to go off and to 

defile <the Maiden>. Then Artemis <will> listen to her no longer." 

And so they did this: and the men sent by the doctors, going off into the grotto, 

knocked on the door of the grotto. And the holy virgin Thekla opened the door trasting 

courage in God, for she knew in advance the treachery, and she said to them, "What do 

you wish, <my> children?" And they said to her, "Who is Thekla?" And she said, "I am, 

and what do you want?" And they said, "We lust after you." She said, "With me being an 
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old woman?" But they said, "We cannot fail to do what we want." And the holy Virgin 

said to the, "Wait, <my> children, and you will see the mercy of God." And as she was 

being overpowered by them, she looked up to heaven and she said, "O God, you who are 

formidable and immortal, who rescued me from the fire, who did not hand me over to 

Thamyris, who did not hand me over to Alexander, who rescued me from wild beasts, 

who everywhere worked on my behalf and exalted your maidservant, free me from these 

lawless ones and do not make me an example for women in my old age but rather keep 

my virginity undefiled." And immediately a voice came from heaven saying, "Thekla, 

my true maidservant, do not fear, for I am with you; look up to where the rock has 

opened before you, for there shall be an eternal home for you and there I wiU visit you." 

Having turned she saw the rock opened with a great aperture and she did what had been 

told to her and having fled she quickly entered the rock, and immediately she was 

enclosed and not even a join could be seen. But they laid hold of her clothing, and a part 

of her veil remained outside for the faith of those who see it. And thus Thekla from 

Iconium, the Virgin, Protomartyr and Apostle of God, died. 

She was, then, eighteen years old when she heard the teaching of Paul, and after 

her journeying and her ascetic life she lived for seventy-two years more, and at ninety 

years she died, to the glory of the Father, and of the Son and of the Holy Spirit forever 

and ever world without end. Amen. 
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1118 Dagron, G., ed. 1978. Vie et Miracles de Sainte Thecle: Texte grec, traduction, et commentaire. 
Subsidia Hagiographica 62. Brussels. 
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1123 Herod. 1.55-59. Please note that, although I have independently found and/or confirmed many of 
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1132 Horn. Od. 8.492-95. 
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1135 Horn.//. 2.71. 
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custom of having children. Anna, on the other hand, was widowed at a young age and lived celibately 
in the temple the rest of her life devoting herself to a life of prayer (Luke 2:26). "Hannah" with a 
rough breathing mark is clearly required. For more on the identification of Hannah, see Chapter 11: 
"Explicit Biblical References," the section above on "Theme of Triumph', and Appendix B on Jews in 
the Miracles. 

ii4o p o r m o r e on Ps.-Basil's characterization of the Jews, see the Appendix B on Jews in the Miracles. 
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1142 For more on this, see Appendix C on Mosaics. 
1143 Dagron (1978), 341, n. 1, explains that the Ketis is the upper Calycadnus region, home to the 
Isaurians. For further discussion see Ramsay ([1890] 1962), 366-7. 
1144 For more on the name "Eurybatos" which means "wide-stepping" or "spacious", see Dagron 
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1149 Kapaneus was one of the seven Argive chieftans who attacked Thebes (Aeschylus, Seven Against 
Thebes). He is notable for his defiance of the gods for which Zeus struck him dead with a thunderbolt. 
1150 See LSJ sv kela .which cites Mvofov keia as proverbial for "anything that may be plundered with 
impunity." See Strattis, Comicus 35; Arist. Rh. 137.2b.33. 
1151 //. 10.496. 
1152 Horn.//. 1.365. 
1153 Plato, Rep. I0.6l6e. 
1154 Ps.-Basil's direct biblical reference is accompanied by a casual citation of the passage: "as the 
God-inspired David somewhere says." Such citations of scripture are found in the Bible itself: in Acts 
13:35, "So it is stated elsewhere" and proceeds to quote Ps. 16:10, and Heb. 5:6, "And he says in 
another place" which is followed by lines from Ps. 110.4. See above, Chapter 10 (on "Direct Biblical 
Quotations") for more on this topic. 
1155 See Dagron's comment (1978), 407, n. 8 on Ps.-Basil's comment that had he desired to and if he 
had the time to he could also, like Hesiod, have written "a catalogue of the most excellent women of 
[his] day." In this, Ps.-Basil is referring to a lost work of Hesiod entitled Meydkai Hoiai (rvvaixcw 
Kdxakoyog). Dagron refers the reader to RE 8.1 col. 1201-40 (Rzach). 
1156 My translation of the Myrtle Wood is based on Dagron's edition (1978), Appendix, 216-21. 
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CONCLUSION 

This dissertation examines the tradition of Thekla as revealed by the textual 

tradition primarily in the light of a careful reading of the Miracles of Thekla in their 

entirety based on a first translation into English which I have prepared and provide 

herein. This study also addresses Thekla's significance to her devotees in the Eastern 

frontier region of the Roman Empire, as well as the scope and impact of her influence 

across time and space as attested in the historical record. Both Thekla and the Miracles 

are unique and stand at the beginning of their respective traditions: Thekla as first among 

extra-biblical Christian women of faith; and the text as an early form of the miracle 

collection of a sainted thaumaturge. From this study, several conclusions may be reached 

in regard to both. 

Let us begin with the Miracles. The forty-six-miracle corpus, along with its 

companion piece the Life of Thekla (essentially an amplification of the Acts of Thekla), 

was written by an anonymous author, Ps.-Basil, a resident of Seleucia, over a period of as 

many as forty years, approximately 430 to 470, and may be regarded as the author's life 

work. The text met with several redactions that roughly correspond to the tenures of four 

Seleucian bishops. The account stops short of the imperial benefactions by Emperor 

Zeno, who himself was an Isaurian by birth, to Thekla's temenos in 476. Had Ps.-Basil 

still been writing, he most surely would have included Zeno's patronage in his account. 

The Miracles were written for the express purpose of eliciting awe for Thekla in 

an attempt to promote her cult and, secondarily, to advance Ps.-Basil's position in the 

ecclesiastical hierarchy of Seleucia. Ps.-Basil's self-presentation as Thekla's "official" 
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biographer and special recipient of her grace was calculated to secure his reinstatement 

and promotion in the priestly cursus honorum. As I have shown, the author's 

characterization in scholarship as narcissistic and self-promoting, however, may be 

inappropriate. If one moves beyond Ps.-Basil's expressed hope for reinstatement and 

advancement (that may or may not have been correctly interpreted in the scholarship), 

another picture emerges. It can be argued from internal evidence in the text that Ps.-Basil 

had a genuine concern for the welfare of others. 

The text resists tidy categorization in regard to genre. It may be situated in an 

overarching genre of hagiography but also exhibits elements of paradoxography in its 

paratactic structure and repeated reference to thauma. As we have seen, the text is poised 

at the end of the Classical paradoxigraphical tradition and near the beginning of the 

Christian hagiographical tradition before its crystallization into predictable forms. I 

suggest that Ps.-Basil purposely blended the two to appeal to his mixed audience. 

This also explains the presence of both Biblical references and classical 

quotations in the text. The classical quotations and allusions have been previously noted 

in other studies. By establishing criteria for categorizing biblical references, this study 

demonstrates that biblical reference, both direct and indirect, counter to general opinion, 

figures significantly in the text. Based upon these criteria, some previously suggested 

parallels have been rejected but a great number have been added. By means of 

comprehensive textual analysis, I have also established that Jesus Christ, who has been 

regarded as largely absent from the text, is centered at its very core and characterized 

specifically as "King." It is by His "One Hand, Intent, and Power"1157 that the miracles 

are effected through the agency of his handmaid Thekla. 
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There has been long-standing discussion in regard to the author's organizing 

principle in the Miracles. Building upon studies of others, I have provided a detailed 

structural analysis of the text identifying different registers that the author employed, 

including emotive in regard to wonder, social, geographic, and thematic. Though the 

registers at times interlace and even supplant one another, this study identifies a definite 

organizing principle at work in the text, one that confirms Dagron's observation that 

although the ordering appears haphazard there exists more design than may at first be 

apparent.1158 

I also examined the nature of Thekla's miracles and the language of wonder 

contained in the text. My findings buttress the position of other scholars who argue 

against the primacy of healing in the Miracles and against Thekla's exclusive 

characterization as healer. Her thaumaturgical activity extended weU beyond healing. 

The healing miracles, while recorded primarily to evoke awe for the 

wonderworking activity of Thekla, provide valuable information in regard to faith healing 

and incubation and their interplay with other branches of ancient medicine. The text 

presents individuals who are actively engaged in the pursuit of health and advancing 

quality of life either for themselves or for others. In many cases, having exhausted 

traditional medical options, they turned to Thekla for help. This study catalogued the 

various illnesses that are represented in the text, noted the difference in types of illness 

with those recorded in other periods in other miracles collections, compared the practice 

of Christian incubation with its pagan counterpart, and examined the language of healing 

employed by Ps.-Basil. Additionally, this study incorporated Spanish scholarship on 
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incubation in Late Antique miracle collections because the practice persists to this day in 

Spain. 

Within the miracle corpus, I noted an overarching theme of collective Christian 

celebration. In the Miracles, celebration reaches its zenith with the description of 

Thekla's annual panegyreis, at Dalisandos and at Hagia Thekla, the various elements of 

which I examined. By means of an independent Byzantine primary source I have been 

able to confirm the date of the festival as September 24. I also discussed the place of 

panegyris in Late Antique/Early Byzantine culture and, in particular, the analogy drawn 

by the Church Fathers between panegyris and life itself. Related to the theme of 

panegyris is the notion of competitive excellence, the language of which Christianity 

conscripted to describe and encourage the pursuit of spirituality. 

In light of Epiphanius' claim that heretical movements, in particular the Encratites 

and apotactites, were active in Asia Minor, and in an effort to explain Ps.-Basil's 

excommunication, suggesting that it was due to latent heretical sympathies, scholars have 

raised the question as to the type of Christianity practiced at Hagia Thekla. I provided an 

overview of those movements and examined the text for evidence for their presence at 

Hagia Thekla. There is no indication of Encratites at the community and while Egeria 

noted the presence of apotactites upon her visit there, the term is not used in the 

Miracles. One woman who took up residence within the community is described by Ps.-

Basil as having begun to dutoxdxxeadai, to renounce the things of the world. There is no 

evidence of heresy in the Miracles and the doctrinal creeds dotted throughout the text 

represent a faith fully orthodox. 
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Let us now turn from the text itself to review the findings in regard to the person 

of Thekla and her significance. In the Miracles, Thekla is primarily characterized as a 

militant saint, as a fiery, dynamic individual, and an ardent avenger of injustice. She does 

not act particularly saintly. Her behaviour, however, is reflective of the collective 

characterization of the people of the region and makes her particularly suited, unlike 

Paul, to missionary activity there. 

Thekla is often referred to as thrice-blessed and three epithets are frequently 

applied to Thekla in the textual tradition: Apostle, Martyr, and Virgin. These terms 

correspond to various stages in the development of the early Church: the Apostolic Age, 

the period of the Martyrs, and the ascetic movement with its emphasis on virginity. 

Thekla, who is thought to have lived from A.D. 30 to 120, herself Uved during those 

times. My survey of the occurrence and context of those terms in the Life, the Miracles, 

and the Myrtle Wood shows that, in order of frequency, Thekla most frequently is 

represented in her aspect as Martyr which bespeaks her thaumaturgical activity; as 

Apostle, with reference to her authority and divine assignment; and Virgin, as to her 

manner of life and intercessory work. To further contextualize Thekla, the survey could 

be extended in the future to the rest of the textual tradition in a comparative study. 

Another description of Thekla contained in the Miracles but previously not noted, 

is that of choral leader of her devotees, who themselves are collectively described by Ps.-

Basil as a choral ensemble extraordinaire unlike any the world has ever seen. In the 

Symposium, Methodius also presents Thekla as the leader of a choras of virgins and 

characterizes Christ, the Archvirgin, as Choragos of their virginal chorus. The phrase 

"chorus of virgins" appears frequently in Christian texts of Late Antiquity and is typically 
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interpreted in a metaphorical sense. Our study traces the development of the phrase and 

its significance in Christian tradition. Noting that it functions both metaphorically and in 

a literal sense in Christian texts, I advance the suggestion that dance may well have been 

a persistent cultic practice as well as a liturgical adornment in the churches of Cappadocia 

and Rough Cilicia. 

Thekla as choral leader under the direction of Christ, the Choragos, is a powerful 

metaphor. Thekla was a dynamic individual who, recognizing her own weakness, sought 

strength in the Lord. Thekla serves as a model of empowerment specifically for those 

throughout history who, like herself, have chosen to live in total reliance upon God. This 

paradigm, however, renders Thekla an ill-suited champion for feminists, many of whom 

seek to replace God with the goddess in themselves. A careful examination of the textual 

evidence in the ATh, Methodius' Symposium, the Myrtle Wood, and the Life & Miracles 

does not support the long-standing characterization of Thekla as a proto-feminist. Such an 

idea is disconnected from fact and does not maintain the integrity of the texts or of the 

Christian tradition in regard to Thekla. 

Thekla's influence is attested by the iconographic and onomastic record, by the 

scope of her cult, by the Ethiopic, Syriac, and Coptic textual traditions, and in early 

Byzantine liturgy all of which this study notes. The phenomenon that perhaps most 

testifies to the enduring impact of the story of Thekla is her many namesakes including 

Thekla, the ninth-century Byzantine composer/nun, the "sweet echo" as she was known, 

who wrote a hymn for St. Thekla. Thekla's memory is echoed, preserved, and 

perpetuated by her namesakes. 
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These attestations to the story of Thekla do not, however, address the question of 

her historicity. Regardless of her historicity, the story of Thekla has captured and fired 

the imagination of the Church almost from its inception. As I have already noted, many 

scholars acknowledge a historic core or nucleus in the Thekla story, in particular, that 

part attached to her martyrial trials. 

In addressing Thekla's historicity, I have employed a methodology set forth by 

Ps.-Basil himself in the Miracles, that of using people, places, and names as investigative 

tools and in way of verification. By synthesizing hypotheses from early scholarship on 

Thekla with later epigraphic, onomastic, and numismatic evidence, this study definitively 

identified Queen Tryphaena of the ATh and the Life as the historical Queen Antonia 

Tryphaena. Having established that connection, I proceeded with a careful investigation 

of the ancestral holdings and kingdoms associated with her dynastic family and 

demonstrated that Seleucia and neighboring areas were under her family's control at the 

time that Thekla took up residence there. I argue that Thekla chose Seleucia, in large part, 

because of these connections. This connection has not previously been made but provides 

a historically valid explanation for Thekla's choices and actions thereby further 

anchoring her story in time and place. 

Following late-nineteenth-/early-twentieth-century scholarship, I noted many 

details that would require firsthand knowledge of the events contained in the Antiochene 

portion of Thekla's story, and compared them with the historical record which helped to 

situate, as Ramsay had already suggested, the beginning of the story in the reign of 

Claudius, who was a relative of Queen Tryphaena. The accuracy of the details do suggest 

an eye-witness report. I cautiously advance the hypothesis that the Antiochene portion of 
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the story, the nucleus regarded as historical by many scholars, rather than being a product 

of "oral tradition circulated by celibate story-telling women in rebellion to their 

husbands" was instead written or perhaps commissioned by Queen Antonia Tryphaena 

herself. That story was later united with the Iconian portion in the ATh which itself 

underwent a series of redactions. 

In the examination of the Christian notion of divine assignment I noted that it 

contains a specificity in regard to region. The implication in the Life is that Thekla's 

chora consisting of Seleucia and surrounding area was divinely assigned in the same way 

as were those of the Apostles. To determine the outlines of Thekla's chora, I identified 

the cities cited in the Miracles and found that her chora was contiguous to that of St. 

Paul's but distinct from it. Thekla's chora was comprised of many Isaurian cities, some 

belonging to Antiochus IV and some to Polemo n, the free city of Seleucia, the priest-

kingdom of Olba administered by Polemo II, and her sacred precinct two miles south of 

Seleucia. Thekla's chora may be described as sacred Rough Cilicia. I compiled and have 

included a map showing the general area of her chora true to the divisions of that area 

during the time of Claudius when Thekla took up residence there. A few short years later, 

boundaries and emperors had changed, Queen Tryphaena was no longer a close relative 

of the reigning emperor, and the area was no longer part of their family's holdings. Only 

during the reign of Claudius, the period which is represented on the map, do all the 

details supplied in the ATh (and the Life) support one another. This further argues for the 

veracity of the account. 

Finally, in Appendices A and C, I sought to correlate my excavation of the text 

with the archaeological record. A detailed semantic analysis of the building terms and a 
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thorough examination of Ps.-Basil's descriptions of the temenos might prove helpful in 

future archeological surveys of Hagia Thekla and further surveys might shed light onto 

the exact meanings of the words although, according to Dr. HeUenkemper, archaeological 

survey thus far does not further elucidate the terms. 

The Miracles contain much that can be used in way of supporting or supplemental 

information to more in-depth studies. It does not provide, as might be hoped or expected, 

detailed information on the Isaurians, women's roles, or ascetic practice. 

Thekla's assignment was specific to cities rather than to the countryside. There 

are more references to Jews (addressed in Appendix B) than one might expect but the 

archaeological record attests to a Jewish population at Seleucia. At the same time, the 

polis-centricity of the Miracles denies the reader a detailed look at the Isaurian people 

who (apart from the peace-hostage Bassiane) are characterized, as in other Late Antique 

texts, as bandits, thieves and robbers. The Miracles do have a good deal to say about 

brigandage, theft, and fraud. 

The Miracles paint with broad strokes the picture of an active, itinerant, bustling 

society, a society on the move with ferries, mules, horses, and ships going to and fro. 

While the reader is rarely invited into a person's home and then but for a moment, he is 

treated to walks in the woods, to gardens, picnics, and bird sanctuaries. The Miracles may 

well prove useful in the study of Late Antique/Early Byzantine landscape and garden 

culture. 

In much the same way that Egeria's Itinerarium describes the worship of the early 

Church, the Miracles open a window onto Christian festivals and celebrations. As 
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someone has previously mentioned, it was to the East, particularly Anatolia and Isauria, 

that festivals belonged. Mitchell writes that the shrine of St. Thekla 

offered a powerful fusion of the traditions of monastic 
asceticism and of the popular religious festival which 
generated a tremendous appeal to the inhabitants of the 
early Byzantine world.1159 

In the Miracles the emphasis is not upon quiet, reflective, cloistered Christians engaged 

in the pursuit of spirituality but rather on a collective community of believers engaged in 

celebration, often outdoors. 

The Miracles are an expression of a joyous and vibrant Christianity, a Christianity 

"freshly and stridently victorious over paganism."1160 In this study, I briefly touched upon 

parallels that have been drawn in scholarship between Thekla and mythological 

characters and classical divinities. This study of the Miracles indicates that Ps.-Basil does 

not present Thekla as their successor but rather as their supplanter, and superior to them. 

The Christianity of the Miracles does not exclude the unbeliever nor does it gloss 

over the faults and failings of Christians. It is a text that recognizes the weakness of the 

human condition but does not stand in judgement. The author does not adopt a 

patronizing or moralizing tone although people often do meet with the consequences of 

their actions at the hand of Thekla. Through Christ's redemptive and transformative 

power and by the agency of Thekla, the Miracles extend the hope of the reversal (gom,) 

of circumstances and even of character. 

It is my hope that this study and the accompanying translation of the Miracles will 

prove to be a helpful touch point for scholars in various fields. It has been my desire to 

contextualize Thekla in a way that is tme to her tradition, maintains the integrity of the 
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texts, and is consonant with the historical, archaeological, onomastic, numismatic, 

epigraphic, and iconographic record. To my mind, this approach provides a more 

meaningful Thekla than any construct possibly could. Despite the many redactions of the 

texts, through all the layers of appropriation and scholarly constmcts, a certain 

irrepressibility of Thekla still shines. 

I close with M. S. Reinach's observation that: 

.. .cette legende de Thekla, si belle par endroits et si 
touchante, d'ou se degage la personnalite d'une vierge 
robuste, d'une Amazone chretienne, qu'on n'oublie pas 
apres avoir appris a la connaitre.1161 
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Notes to the Conclusion 

1157 Mir. 6.14-15. 
1158 Dagron (1978), 30. 
1159 Mitchell (1993), vol. 2,117. 
1160 Vyronis (1981), 200. 
1161 Reinach (1910), 122. 
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APPENDIX A: 

EXCAVATING THE TEXT: 

THE ARCHAEOLOGY OF THE SITE 

Before the earliest excavations of Hagia Thekla (hereafter HT) in the early 

twentieth century, the site had long fallen to rain. Today little remains of that once-

thriving site of international pilgrimage; little that would suggest the imperial 

benefactions by the Emperor Zeno and the ueyioxov xipevov that he built there;1162 

almost nothing that hints of the extensive bird paradeisos, the gardens and myrtle wood, 

or the healing baths that visitors to HT enjoyed during the fourth and fifth centuries. 

These things are known primarily from the ancient texts especially from the Miracles.1163 

According to Dr. Hellenkemper, HT by the seventh century had started to decline and by 

the thirteenth or fourteenth had fallen into disuse. 

Discussion of the site has been published by Herzfeld and Guyer (1930) who did 

the initial field work and the only excavations of the site to date in 1907; Forsyth (1957); 

Kramer (1963); Gough (1972); Feld (1963); Wilkinson (1973); Hild, Hellenkemper, and 

Hellenkemper-Salies (1984); Hellenkemper (1986); Hild and Hellenkemper (1986-90); 

and Hill (1990), who, in part, built upon the work by Hild and Hellenkemper. Dagron 

(1978) attempted to conelate the material evidence with the textual evidence of the 

Miracles. While Hill acknowledges Dagron's contribution he suggests that Dagron might 

have given more consideration to the conclusions of Herzfeld and Guyer.1164 A useful and 

brief summary of previous studies is provided by Cooper (1995).1165 As I have not had the 
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opportunity to visit HT, I am greatly indebted to Dr. Hellenkemper who graciously 

provided from his own surveys much of the information included below. His latest visit 

to what he terms "his beloved Hagia Thekla" was in approximately 2002. Any inaccuracy 

is mine alone. 

Dr. Hellenkemper describes HT, which covered over thirty hectares, as equal to a 

city and larger than many early Byzantine cities in southern Anatolia. Indeed, in the Life, 

Ps.-Basil also conceptualizes it as a city: 

At any rate, you never could find her vadv and city (jtoXiv) 
without townsfolk or foreigners—for, in fact,1166 thereafter 
it was transformed in appearance, use, and beauty into a 
'city'. 

Although not officially a city, HT for all intents and purposes was a city. A holy walled 

city with churches, monasteries, and hospices. A pilgrimage city with unusually large 

cisterns to provide for the thousands of visitors that flocked there to attend the panegyris 

of Thekla each September. 

The HT, covering approximately 30 hectares is situated approximately two 

kilometres southwest of Seleucia (present-day Silifke) on a hill that once included a 

myrtle wood. The fourth-century pilgrim Egeria in her travel journal describes the 

approach to the site: 

Et quoniam inde ad sanctam Teclam, qui locus est ultra 
civitatem in colle sed piano habebat de civitate forsitan 
mille quingentos passus...1167 

Ps.-Basil refers to the highway that connected Seleucia to HT in Mir. 25 when he writes 

about those who were coming to partake of the healing bath: 

[A]nd it became a most effective cure at one and the same 
time for the entire city, with the result that the highway 
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(Xecod)dgov) over there was not sufficient for those going 
up in lamentation and tears, or for those coming back down 
with happiness and praises. They ascended with their eyes 
shut at the time, but descended with their eyes wide 
open.1168 

He refers to the road again when explaining that a thief had hidden an object that he had 

stolen from Thekla in a tree, "on the portion of the road leading up from the city to her" 

(ev xivi pegei xrjg en' avxrjv ex xov aaxeog avayovong ooov). 

Dr. Hellenkemper refers to this as "the pilgrims' road", and describes it as a 

direct, ancient highway from Seleucia that begins as a serpentine trace but becomes an 

impressive ravine in the soft limestone rock that at last opens upon a panoramic view of 

HT.1170 He notes the easy access from all four directions and identifies two main 

highways leading to HT: one from the north, just described, and the second, the ancient 

coastal road coming from the south from Holmoi/Tasucu, the harbor to Cyprus. 

That there were many avenues of access to HT is confirmed by Ps.-BasU: 

And so, it was <possible> to see every path (dxgajtdv) and 
every thoroughfare (Xecocpdgov) from the lowest to the 
highest places, facing in this direction and leading hither 
teeming with horses, mules, cattle, sheep, goats, donkeys 
and even dogs and pigs being driven towards this one 
place...1171 

Arriving by boat at Holmoi, visitors followed the famous coastal highway that led 

to Seleucia. Presumably a road branched from the highway and led to HT from the 

highway. When describing the approach of visitors to HT from other directions, Ps.-Basil 

generally writes that an individual went up to or arrived at the neos but in the two 

accounts in which visitors arrive by sea and, therefore, make their approach from the 

south, he indicates that they took the road to the martyrion. From the north, one is said to 
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go up to the neos; from the south, one arrives at the martyrion. This distinction suggests 

that these are not overarching terms for HT but, rather, individual structures at the 

complex. 

The site, which covers approximately thirty hectares, included a collection of 

churches, cloisters,1172 and cisterns. Today there are remains of at least three churches 

(Dr. Hellenkemper noted one more round church than Herzfeld, to the west of the North 

Church) and ten "imposing" cisterns, a bath house, and stone graves (that perhaps predate 

the foundation of HT). 

According to Thekla's cult legend based on the Miracles, Hill argues that there 

were two "spots of great significance" at HT: 1) the subterranean cave in which Thekla 

lived which subsequently became the Cave Church and 2) the point from which she 

descended into the ground, later marked by the altar of her martyrion, which was part of 

an above ground basilica of "substantial" size. Hill suggests that these spots were in close 

proximity and he identifies the basilica as the fourth-century one that Herzfeld and Guyer 

discovered.1173 

Thekla's unhewn limestone cave was the sacred center of her precinct.1174 It has 

Roman Doric columns, according to Dr. Hellenkemper, which may witness to its prior 

use as a pagan sanctuary (the columns, of course, may instead have been transported to 

the cave for reuse). Sometime in the fourth century the cave was incorporated into the 

subterranean basilica known as the Cave Church which measured approximately twelve 

by eighteen meters.1175 This may have been the martyrion that Egeria described.1176 The 

Cave Church either was built in conjunction with the fourth-century Basilica Church that 

was built above ground or preceded it and was subsequently reconfigured to adjoin it, 
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serving as its crypt.1177 Hill notes loose gold glass tesserae discovered among the rabble 

of the Cave Church. Here my survey of the text and others' survey of the site meet, for in 

Mir. 10 the words of an inscription on the church wall are said to be made of fine gold 

tesserae (ipncpidog Xemrjg xai %gvofjg).nn 

The Basilica Church even today presents a commanding presence and is 

considered to be the largest of CiUcian basilicas measuring eighty-one meters by forty-

three meters at its latest expansion. It was built in part over the Cave Church and may 

have been constmcted, as Hill suggests, as early as the fourth century and then undergone 

subsequent renovation and expansion in the late fifth perhaps due to benefactions of 

Emperor Zeno. Though adjoined, access to the martyrion was separate from the basilica. 

A fragment of the Basilica's apse still stands, a mute witness to its lost splendour.1179 

The Basilica Church seems to have been constructed (or undergone its final 

expansion) at much the same time as another church at HT situated approximately one 

hundred sixty meters to the north of it. Although this structure, known as the Cupola 

Church, according to Dr. Hellenkemper, does not have a cupola but rather a four-sided 

wooden roof. The church, measuring seventy-eight by 35 meters, though smaller than the 

basilica, was more "ambitious architecturally"1180 and more lavishly decorated. Surveys 

have identified Proconnesian marble and mosaics, opus sectile floors, and capitals and 

brackets in the narthex, nave, and nucleus elaborately decorated with figures of birds. Hill 

is of the opinion that the bird paradeisos described in Mir. 24 may have provided 

inspiration for the carvings.1181 It features a sigma courtyard, an architectural element 

common to imperial palaces which perhaps speaks to Zeno's patronage, but according to 

Dr. Hellenkemper is not on the same scale. Guyer thought the Cupola Church to be 
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Zeno's benefaction to HT, while Hill thinks it unnecessary to limit Zeno's contribution to 

just one structure. 

A bath house with a "circular chamber flanked by eight alternating circular and 

rectangular niches" is situated to the west of the Cupola Church and shares the same 

masonry.1183 Dr. Hellenkemper states that the bath house is relatively small compared to 

other buildings on the site and suggests that there may have been more buildings with 

bath facilities. The many extant cisterns lay west of the bath house. An aqueduct situated 

in the foothills to the west provided the water for HT. Only the pillars of the aqueduct 

bridge remain and are dated by Hild and Hellenkemper to the fourth century.1184 Such 

large-scale provision for water attests to a significant number of people at the site. Hild 

and Hellenkemper also note simple and unadorned graves that predate the pilgrimage 

site. 

The North Church is the first that a visitor would come upon approaching HT 

from Seleucia and measures approximately sixty by thirty meters but has not been 

excavated.1185 Herzfeld and Guyer noted another smaller church northwest of the Cupola 

Church but the remains are no longer extant. 

The Miracles provide scattered bits of information about the site. As we noted in 

the chapter on topography, Ps.-Basil is generally concerned with orientation and 

topographic detail, however, in regard to the site itself, apart from two instances, he gives 

little detail. Magxtigiov, xepevog, (3rfpa, OdXapog, vadg, and vedg are among the terms 

he employs. That few building or architectural terms occur in the text poses a challenge 

in correlating the text with the site (compounded by the fact that the site has fallen into 

such ruin), nevertheless, we shall mention a few things below that can be learned about 
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the site from the Life and Miracles, with particular reference to vedg the most frequently 

employed architectural term in the text. 

At HT there were gardens at least one of which was situated outside the sacred 

enclosure, a myrtle wood, at least one cave, cisterns, and fortification walls (a double set 

can be inferred) protecting the vedg. The vedg seems to have been the sacred center of 

HT. Most of the activity at HT, as recorded in the text, occurred at the vedg.im People 

went to the vedg to receive help and to pray. There they slept in hopes of a visitation 

from Thekla and subsequent healing. The virgins slept within the vedg and the holy 

treasures were stored there. And one time, when Thekla's sacred treasures were 

threatened, there was chaos in the vedg. People spent time in the courtyard of the vedg 

and fed the birds that congregated there. The vedg faced the inner second gate.1187 There 

was a stoams at the back of it. A cave was situated to the west of the vedg and facing it. 

The Myrtle Wood was a short distance from the entrance to the vedg. 

In contrast to vedg, vadg occurs only a few times: twice in the Life and three 

times in the Miracles. Two of these instances are not in reference to HT. The first refers 

to a pagan religious building and is used in distinction from temenos;im the other, refers 

to Thekla's vadg at Aigai where a certain Isokasios, who had fallen ill, took up lodging 

in hope of rest.1190 In the third instance, we leam that at HT soaps were sold in front of the 

vddg.im The term is used again in the Life when Ps.-Basil makes reference to Thekla's 

vadg and "city" (i.e. Hagia Thekla).1192 Finally, vadg and vedg occur in the same passage 

as distinct from each other, both in the accusative singular, but there is not enough detail 

to provide definition for either term and, consequently, we are unable to establish the 

distinction between the two.1193 
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Although typically vadg and vedg axe thought to be dialectical variants, they 

occur in the Miracles as distinct, each with its own declension. Nadg also occurs as 

distinct from xepevog in the Life.1194 By extension, then, vedg is distinct from xepevog as 

well. 

Whether vedg or vadg might be employed in the sense of "church building" or 

"sanctuary" is unestablished."1195 Dr. Hellenkemper suggests that, in the Miracles, vedg 

may refer to the Cave Church and the Basilica Church and their precinct while the term 

vadg may refer to a single church building such as the Basilica proper. He also notes that 

uncertainty in regard to terms for churches is not unique to the Miracles but has a wider 

context in that early Byzantine authors employed a variety of terms and it is not yet 

understood whether the terms were determined by such consideration as size, use, 

regional dialect, or architectural form. Dr. Haijo Westra suggests the possibility of the use 

of various terms simply for literary aesthetics. This is a mystery still to be solved with the 

answer waiting to be unearthed. 
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1162 Evagrius, Hist. Ecc. III.8. 
1163 Hild and Hellenkemper (1990) includes a survey of textual references to HT. 
1164 Hill (1996), 208. 
1165 As cited by Hill (1996), 208 n. 128: Herzfeld and Guyer (1930), 1-89; Forsyth (1957), 223-6; Feld 
(1963), 93-4; Kramer (1963), 304-7; Wilkinson (1973), 88-92; Hellenkemper (1986), 63-90; Hild, 
Hellenkemper, and Hellenkemper-Salies (1984) 182-356, esp. 228-39; Hild and Hellenkemper (1990) 
esp. 441-3, plates 383-90. See also Dagron (1978), 63-79; Cooper (1995), 11-13; Davis (2001), 37-9. 
1166 Life 28.15-17. 
1167 Itinerarium 23.7-10 (CCSL). 
1168 Mir. 25.21-35. 
1169 Mir. 22.3. 
1170 Dr. Hellenkemper mentions that the road would have especially lent itself to solemn processions. 
The late Dr. Catherine Clark Kroeger had visited the site on more than one occasion, and related to me 
how she and other women walked up the highway to HT through the rock cut face accompanied by 
local women as they all sang hymns. Dr. Hellenkemper also notes the xa/ioodgux or flat tombs of the 
necropolis of HT dispersed along the highway, with Christian funerary inscriptions. 
1171 Mir. 36.29-34. See Dagron (1978), 63-4. 
1172 Egeria mentions monasteria plurima of men and women at HT. 
1173 Hill (1996), 212. 
1174 Hild and Hellenkemper (1990), 442. 
1175 Hill (1996), 215. 
1176 Hill (1996), 217. Itinerarium 23.7-10 (CCSL). 
1177 Hill (1996), 219, postulates, due to the nature of re-used materials, that the Cave Church and the 
fourth-century basilica may have been constructed upon the site of a previous pagan shrine. 
1178 Mir. 10.6. 
1179 Hill (1996), 217. According to Hill, the northern part of the apse collapsed in May, 1942. 
1180 Hill (1996), 233. For a detailed discussion of the Cupola Church, see Hellenkemper (1986). 
1181 Hill (1996), 226-7. 
1182 Herzfeld and Guyer (1930), 73-4. Hill (1996), 234. 
1,83 Hill (1996), 226. 
1184 Hild and Hellenkemper (1990), 442. 
1185 Hill (1996), 234. 
1186 Mir. 4.4 indicates that Zeus had a vedg in Seleucia which Thekla conscripted and converted to an 
abode (xaxdymyiov) for St. Paul. Thekla had not only a vedg at HT but also at Dalisandos, and 
Selinous. All three were situated on summits. The vedg at Selinous, like HT, had fortification walls. 
At Aigai, Thekla had a vadg. 
1187 According to Dr. Hellenkemper, there is evidence of one strong gate to the Basilica Church 
precinct in the northern wall and he accepts the possibility of a second gate, now destroyed, in the 
southern wall. 
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1188 The stoas are all decayed, according to Dr. Hellenkemper, but were typically used among other 
purposes, for sleeping places for pilgrims and for processions. 
1189 Life 6.38-48. 
1190 Mir. 39.9. 
1191 Mir. 42.20-2. 
1192 Life 28.16-23. 
1193 Mir. 28.11-17. 
1194 In regard to this distinction, in correspondence with me Dr. John Humphrey wrote, "This would be 
natural in classical architecture: the temenos is the wall that "cuts" the holy from the profane ground 
(hence, the sanctuary wall) while the naos is the inner sanctuary of the temple proper." Life 15.64.6 
indicates that there was at one time a xeuevog of Thekla at Pisidian Antioch that commemorated her 
martyrial contests. 
1195 Ps.-Basil does not use the word exxknaia in the Miracles in a way that clearly identifies the 
presence of specific church buildings at HT. The word exxknaia is used infrequently in the L&M and 
primarily in regard to the world-wide or local body of believers. In the sense of "church building", 
exxknaia occurs only a few times, twice connected to dream sequences (Mir. 9 and 12) and, oneiric 
context aside, seems to refer to an actual building but not necessarily at the site itself. At the end of 
Mir. 9, Menodoros receives property for an exxknaia (at HT?) from the emperor. Exxknaia occurs 
again in the epilogue with Ps.-Basil's prayers that he might be restored to xtfg iegdg dvafJdOgag xoi) 
iegov fififiaxog xrjg exxknaiag xavxng (whether a building is meant by the structural terms or 
whether the phrase is used idiomatically similarly to cursus honorum is open to interpretation). He 
continues in prayer that he might again be able to preach that which is customarily preached in 
exxkrjaiaig (which could be interpreted either as a "church buildings" or the "assemblies of 
believers"). In that same passage, exxknaia is used unambiguously as the "world-wide Church" when 
he refers to Thekla as "the most lovely first fruit of the ixxknoia after the Apostles". A fourth 
occurence of the term that may be interpreted either way, in Mir. 29, when Marianos, the bishop of 
Tarsus, is said to have stood up in his exxknaia and "forbade and prohibited all <his congregants> 
from visiting" HT. All other occurrences of exxknaia refer to either the local or world-wide body of 
believers and not in reference to a church building. The only occurrence of the term in the Life is in 
the context of Tryphaena's conversion: 

...they all together hurried off to the house and there was nothing 
<taking place> except what ends in good cheer and talk of God; so 
that the dining <hall> of Tryphaina was yet more an exxknaia than 
a dwelling-place. For beginning her catechesis from the hearth, so 
to speak, the Martyr won over Tryphaena herself and not a few of 
the children and young-people appointed to the service of 
Tryphaena to the word of faith, and by the seal enlisted them for 
Christ. (Life 24.24-6) 
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APPENDIX B: 

JEWS IN THE UFE & MIRACLES OF THEKLA 

Jews are referenced only five times in the Life & Miracles: twice in the Life and 

three times in the Miracles}196 Hild and Hellenkemper suggest that the Cilician Jews 

originated with the two thousand Jewish families that Antiochos III (242- 187 B.C.) 

resettled in Asia Minor.1197 The references in the text to the Jews are fleeting but support 

the archaeological record testifying to their presence at Seleucia. At the same time, Ps.-

Basil's displays a latent contempt for the Jewish people despite Thekla's concern for 

them: 

1) Life 1.19-20: 

The godly Paul, in the beginning a Jew and a persecutor 
and a zealot of his ancestral law, as he himself says 
somewhere... 

Ps.-Basil is referring to 1 Tim 1:13 where Paul says, "Even though I was once a 

blasphemer and a persecutor and a violent man..." in reference to his experience on the 

road to Damascus. The account is contained in Acts 9:1-2; Acts 26:9-11; and Acts 22:3-5. 

2) Life 22.52 

And...Paul...blinded Elymas a person proclaimed for his 
sorcery. 

See Acts 13:4-12 that records Paul's encounter with the Jewish sorcerer Elymas at 

Paphos, Cyprus, shortly before Thekla became a Christian: 

They [Barnabas—a Cypriot by birth—and Saul/Paul] 
traveled through the whole island until they came to 
Paphos. There they met a Jewish sorcerer and false prophet 
named Bar-Jesus, who was an attendant of the proconsul, 
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Sergius Paulus. The proconsul, an intelligent man, sent for 
Barnabas and Saul because he wanted to hear the word of 
God. But Elymas [Bar-Jesus] the sorcerer (for that is what 
his name means) opposed them and tried to turn the 
proconsul from the faith. Then Saul, who was also called 
Paul, filled with the Holy Spirit, looked straight at Elymas 
and said, "You are a child of the devil and an enemy of 
everything that is right! You are fuU of all kinds of deceit 
and trickery. Will you never stop perverting the right ways 
of the Lord? Now the hand of the Lord is against you. You 
are going to be blind, and for a time you will be unable to 
see the light of the sun." Immediately mist and darkness 
came over him, and he groped about, seeking someone to 
lead him by the hand. When the proconsul saw what had 
happened, he believed, for he was amazed at the teaching 
about the Lord. 

3) Miracle introduction 94-6. 

Already [Thekla] has appeared both to the Jews and to the 
Greeks many times and has manifested the same power to 
them. 

4) Miracle 14.10-15 

And so, always mnning off to the church of the Martyr, 
[the wife of Hypsistios] imitated the carriage of Hannah 
who is of such great fame in the Holy Scripture: her 
posture, her prayers, her tears, and her perseverance in her 
prayers and entreaties, but not for the sake of having 
children—the request of Jewish "vulgarity" (lovdaixrjg 
djceigoxaXiag) but so that she might see her husband 
[become] a Christian and a believer. 

Dagron sees this, and again in Life 8.19 as evidence of hostility towards the Jews 

in the Life & Miracles.im 

5) Miracle 18.22 and 29: 

Aba on the other hand was still a pagan (eXXnvig), neither 
loathing the Jews nor avoiding the Christians....At one 
time some of the Jews (iovdaicov), at another time some 
witch doctors (ejtaoidcbv) together with the excellent 
Sarpedon toyed with her, promising a cure or at least doing 
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something but [actually] unable to do anything, and in the 
end they were ineffectual. 

Dagron writes of the Jews from whom Aba had sought help that they are those "qui sont 

sans doute des medecins, mais dont les pratiques gardent une certaine connotation 

religieuse."1199 

Funerary inscriptions testify to a Jewish population at Seleucia and in 

neighbouring Olba.1200 The necropoUs at Seleucia was an area specifically for Jewish 

burial within the Christian cemetery.1201 Although much later, there is a fascinating extant 

twelfth-century letter from a very self-satisfied, Arabic-speaking Egyptian Jewish doctor 

residing at Seleucia to his brother-in-law in Egypt inviting him to bring his family and 

join him in Seleucia.1202 In the letter, he refers to a town about seventy-five miles away 

from Seleucia, perhaps Isaura Palai, and to the community of fifty Jewish families 

residing there. 

Cyprus also had a significant Jewish population dating from the days of Ptolemy 

Philadelphus. In 115, there was a Jewish uprising in Alexandria that spread to Palestine, 

Syria, and Mesopotamia and on to Cyprus. The Jews destroyed Salamis and attacked 

non-Jews. According to Cassius Dio, the Jews were stopped and expelled from the island 

on the pain of death.1203 Mitford questions the veracity of Dio's report that the Jews were 

banished from Cypms. Inscriptions from the fourth through seventh centuries attest their 

presence on the island.1204 Mitford suggests, based on the complete lack of Jewish 

symbols in a funerary context as compared to nearby Seleucia and Corycus, that both had 

dedicated necropoleis for the Jews, that the Jews who survived the insurrection and 

stayed perhaps did so "furtively and under sufferance."1205 A later reference describes a 
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Jewish slave who took refuge on Cyprus having escaped his Arab masters on the 

mainland.1206 

A Jewish community at Seleucia is attested by both textual and epigraphical 

evidence. According to the Miracles, there were Jewish people engaged in some type of 

medical enterprise at Seleucia; there was still a Jewish medical presence in the twelfth 

century. There were Jews living to the south on the island of Cyprus. Barnabas, Paul's 

missionary companion, was a native of Cypms and was bom of a Jewish family. 

The references in the Life & Miracles to the Jews are few but they harbour a latent 

hostility on the part of the author, as Dagron noted. Although Ps.-Basil does not present 

the Jewish people in a particularly favourable Ught, his is an added witness to their 

presence and activity in Seleucia.1207 
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1196 Life 1-2; Mir. 1,14, and 18. 
1197 Hild and Hellenkemper (1990), 85. 
1198 Dagron (1978), 156 and 327, n. 4. 
1199 Dagron (1978), 93. Also see Dagron (1978), 124, n.2 who, on the reputation of Jewish doctors, 
cites Canon 11 of the Council of Trullo (692) in Ralles and Potles (1868), 328-330. 
1200 See Dagron (1978), 93, n. 5 for a list of citations for inscriptions. 
1201 As cited by Mitford (1990b), 2205 and n. 158; MAMA III, 18, n. 32. 
1202 Goitein (1964), 298-303. 
1203 Cass. Dio 68.32.3; Euseb. Chron. 2.164 
1204 See Mitford (1980b), 1380 and notes. 
1205 Mitford (1980b), 1381. 
1206 In Kingsley and Decker (2001), 121, n.6; Flusin (1991), 386 and 391. 
1207 By the eighth century at the latest there was also a thriving Jewish community at the relatively 
nearby town of Strobilos on the Carian coast. It was situated on a steep conical hill that was in later 
days known as "the Jews' castle." Strobilos served as a fortress and naval station. The town never 
grew large enough to be granted a bishop. In 1153, a novel issued by Manuel Commenus ordered real 
estate returned to the church that had been confiscated by the government. At the end of the novel 
there is an interesting reference to the Jews: "The Strobiliote Jews who are found everywhere and 
exemption for ships with a capacity of 30,000." It appears that although Strobilos was not a large 
town, it had a large and successful Jewish community; what its relation to the Jewish community at 
Seleucia was, however, is open only to conjecture. For more on Strobilos and its Jewish community, 
see Foss ([1988] 1990), 147-74. 
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APPENDIX C: 

MOSAICS IN THE MIRACLES 

This appendix, as does Appendix A, presents information from the Miracles that 

scholars in other fields such as archaeology, by correlating text with space, may find 

useful in their own research. The excavated text may well have application to the 

excavated site. 

Herzfeld and Guyer's archaeological report of Hagia Thekla includes findings of 

a mosaic pavement at the temenos so large that it intersects the wall of a corridor.1208 The 

Miracles twice make reference to mosaics at Hagia Thekla. Miracle 10 relates the 

episode in which Symposios, while he was still an Arian bishop, ordered a certain man to 

chip away from the wall of the temenos a "divine inscription" made of "fine gold tesserae 

(rptfcpot)."1209 The inscription testified to the consubstantiality of the Trinity and was 

protected by Thekla's "pure, undefiled, and immaculate hand." The project was brought 

suddenly to an end when the workman's feet were badly crashed when he fell from his 

ladder. Bishop Symposios was so disturbed by the incident that he denounced Arianism 

and embraced orthodoxy. The inscription remained unharmed. 

The ipifcpoi are described as "fine." Examination has shown that the mosaics at 

Antioch tended to be finer in the fourth century than in the latter part of the fifth or early 

part of the sixth with more tesserae per area.1210 The finer tesserae do not necessarily 

reflect dating, according to Rica, but can rather be indicative of the quality of the 

workmanship or even the financial and social status of the patron. 
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It seems a very skilled craftsman named Leontios spent time at Hagia Thekla 

adorning it with marble and mosaics: 

If we fail to mention Leontios and the miracle concerning 
him, I think that we shall be committing an impious deed, 
committed by us who still feast our eyes on the marvels of 
his art throughout the holy sanctuary; for indeed the 
arrangement of the marble plaques interspersed around the 
walls and the variegated beauty of the pavement that little 
by little converges into one are the work and labor of his 
hands. Now this man [Leontius] also designed and 
executed a similar creation in a house of one of the wealthy 
people at Antioch...12U 

According to this account, Leontios' mosaic work in a private home in Antioch 

was similar to that which he had designed and executed at Hagia Thekla. The mosaics of 

Antioch are well-known. Apart from the floors of its churches, only one floor in Antioch 

displays a Christian motif. The work at Antioch was halted when the scaffolding upon 

which the craftsmen were standing broke. Leontios' legs were shattered and he returned 

to Hagia Thekla to seek healing. His Antiochene patron, though concerned about 

Leontios' well-being, was skeptical as to the means of healing that he had chosen. When 

Leontios returned to his work in Antioch, healed and rejoicing, his patron embraced the 

Christian faith. Whether he would have chosen at that time to add any Christian symbol 

to the work in his home is pure conjecture. 

There may be a link between the mosaics at Antioch and the Miracles themselves. 

In another section, I have noted that Ps.-Basil employs a literary flourish in Mir. 37 in 

attributing gratefulness to the Arts. That notion is known to have been expressed only in 

one other place—in the title page dedicated to Anicia Juliana in the illustrated manuscript 

of the Vienna Dioscorides (c. 512). In the picture "Thankfulness of the Arts" is 
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personified along with Generosity (MeyaXoipvxia) holding a basket of coins and 

Prudence (<Pgdvnaig). The only other known representation of Megalopsychia1212 is in a 

mosaic floor in the Yakto complex at Antioch, which is thought to have been a large villa 

(from c. 450-526 for construction and reconstructions).1213 A terminus post quern of the 

mid-fifth century for the mosaic is felicitously provided by an inscription "Arbadurius" in 

its topographical border. Arbadurius' house is represented in the mosaic. Arbadurius, 

whose headquarters was at Antioch, was magister militumper Orientem from 450 to 457. 

An account by Evagrius confirms Arbadurius' presence in Antioch still in 459.1214 Anicia 

Juliana also is known to have had ties to Arbadurius and to Antioch. She was married to 

the nephew of Arbadurius. Levi advances the provisional link between the mosaic and the 

Vienna Dioscorides.1215 In both, Megalopsychia holds a basket of from which coins are 

spiUing forth. In the mosaic, her hand is raised in the same gesture as is that of Anicia 

Juliana's in the Dioscorides. According to Levi, it is a gesture difficult to render, and 

usually associated with imperial largesse. The Miracles, the mosaic, and the manuscript 

are roughly contemporary. Might these three be linked through Leontios? 

This would not be the first case in which mosaics were linked to a text. There is 

precedent for it in the Emperor Zeno's Henotikon and the paradise themes of several 

mosaic floors in southern Asia Minor and Syria.1216 At the Martyrium of Seleucia (c. 500) 

at Antioch, the Paradise theme is represented in a mosaic floor but without a central 

figure such as Christ the Good Shepherd or Orpheus, as is often the case elsewhere. 

Herzfeld and Guyer published a paradeisos mosaic of a Corycian church that includes the 

passage from Isaiah 11.67 about the lion laying down with the lamb.1217 A less finely 

rendered version of the theme is found on a floor at Ayas of Cilicia.1218 Hunting scenes 
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and animals become more frequent in the floor mosaics in this later period. It has been 

suggested that the profusion of the paradise theme is connected to the Emperor Zeno's 

Henotikon which sounded a call for peace and unity in the greater church. 

These considerations are beyond the scope of this study and must be left to those 

knowledgeable in the field. The research of Herzfeld and Guyer at Hagia Thekla may 

also yield valuable insights. 

Ps.-Basil's deep appreciation of the mosaic and marble work at Hagia Thekla may 

be similar to that which Gregory of Nyssa expressed in an ekphrasis describing the shrine 

of St. Theodore in Euchaita of Pontus in which he "praises the structure's magnificent 

aesthetic qualities" likening them to a "visual prayer:" 

The elaborate mosaic floor that is like a prayer in tiny 
stones to the martyr, polished stones that are as smooth as 
silver. (PG 46.741.16-18)1219 

By extension, the paradise mosaics could be regarded as prayers for peace. 
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1208 As cited by Dagron (1978), 62. 
1209 yp^og refers to a small round pebble or precious gem. I have rendered it as tessera. 
1210 Rice (1958), 150. 
1211 Mir. 17.1-9. Dagron (1978), 158 regards this passage as an ekphrasis. 
1212 p Q r a detailed description of the Megalapsychia bust in the mosaic, see Levi (1947), 338 ff. Also 
see Levi, vol 2. Plate LXXVI. 
1213 For description of the Yakto complex, see Levi (1947), 279-83,323 
1214 Evag. Schol. Hist. Eccl. 1.13. According to Evagrius' account, at this time Arbadurius maintained 
the peace when the relics of St. Symeon the Stylite were translated into Antioch. For more on 
Abadurius, see Levi (1947), 279,323 and notes. 
1215 Levi (1947), 339, n. 102. 
1216 See Hill (1996) 154 and 195. Hill postulates a link between the paradise mosaics at Dag Pazari and 
the bird sanctuary at HT and the "reconciliatory Henotikon" of Zeno and writes: 

This may well be more than merely accidental, and, given Zeno's 
undoubted involvement with the sanctuary at the Meryemlik, it may 
not be illogical to suggest that the bird mosaic here, and others like 
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by Gough for the paradise mosaics which contain quotations from 
Isaiah, and which Gough wished to relate to the publication of 
Zeno's Henotikon in 482 (Gough 1972,210-12). 
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1217 Herzfeld and Guyer (1930), 106-7 and PI. 104.5. 
1218 See Gough (1954), 57. 
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